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{The numerical figures indicate paragraphs') 

Lecture I : i:f; 

The subject defined, paragraphs 1-2. The sources of informa- , ; 

tion, 3. Classification of the sources into usable and unusable, ;.i 

4-5. Puranas especially the'“Vayupuraria” and the “Brahmanda- j ‘ 

purana” unimportant source of information, as, one of the 
subjects of the Puranas includes history of the creation of social ' 

constitution and public functionaries, 6-11. Principles of inter- ' < 

pretation, 12-17. The interpretation must be realistic and not 
fantastic, 13. The interpretation must be historical and not 
according to the Samanvaya Paddhati, 14. Veiled statements or 
Parokhavada that must be unravelled and excessive praise or 
Prasansa, 15. Interpolations and deletions, 16. Correction of 
the text, 17. Works written after the accession of Chandra 
Gupta Maurya not authoritative. Works written before that 
enumerated. The authority of the Puranas and the Sutras, 18. 

My study to be completed by others, 19. 

Lecture II 

Seven public assemblies named 

and 20-22. Relation between these assemblies; term of 
office of these assemblies and the members therein is one Kalpa, 
f.e., a period of four years, 23. The public functionaries who were 
members of these assemblies, 24. These public functionaries 
were appointed by Brahma the supreme head of the state, 25. 

They were selected from amongst the Brahmanas, 25 A. 

This constitution was designed by Brahma named Ananda in 
3102 B.C. for Brahmavarta, the country between the rivers 
Saraswati and Drishadwatee, 26-28. The objection that this is 
all imaginary replied, 28 A. The chronology devised by Ananda 
Brahma, 29. 
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Lecture III 


The system of Varnas was first established by Ananda 


Brahma in 3102 B.C. knowing that in that way, work bears good 
fruit, and it being in abeyance for some period after Ananda 
was revived by Swayambhuva Manu in 2670 B.C., 30-32. The 
public functionaries who settled a man’s position in the system, 
33. Two automatically working laws by which also a man’s 
position in the system became fixed: (1) A man got the Varna 
of his father, i.e., the man who owned him, 34. (2) A man went 
from the Varna of his father to the Varna indicated by his acts 
after the 28th year of the life at the greatest and after the 16th at 
the least if one man of the other Varpa consented to the change, 
35. The necessity of re-division of Varnas and historical evidence 
of such re-divisions, 36. Summary of conclusions previously 
arrived at, 37. 

Lecture IV 


Two new factors that came into existence in about 2102 B.C. 
and modified the system of Varrtas described in the previous 
lecture: (1) The idea of woman’s chastity and (2) the ideas about 
the superiority or inferiority of the Varnas, 38. The owner and 
procreator of a child became identical on account of chastity and 
hence the former law became the law that a child got the Varija 
of his procreator, i.e., the law of an ideal condition of 

society, 39. Two stages of the modification brought about by 
the id^s about superiority or inferiority of Varnas, 40. The 
description of the first stage, 41. The description of the second 
stage named 42. Further modifications, 43. Stoppage 

of the transfer from’ one Varna to another, 43A. The true 
rationale of the ideas about the superiority or inferiority of 
Varnas, 44. Privileges of the Brahmanas and their rationale, 45. 
The duties and rights of all Varnas. The duties of a king, 
especially the duty of a conquering king, to recognize people’s 
right of self-determination, 46. 


Lecture V 


The public functionaries Manu, Saptarshis, Devas and Pitris 
and the assemblies of which they were members, 47. Those only 
of the long series of Manus and Saptarshis recorded in history 
who actually re-divided the Varnas, 48. History of the first 


Swayambtova, Mann; , re-establishment by him after abeya,n€e, 
for 300 years of^ the system, of Varnas and Asramas, 49., Fresh 
impetus given to the ; institutions of Yajna and "Marriage by the 
reduction of the laws and regulations relating to them and the 
Vedas to writing by the^ Saptarshis of the time of Swayambhuva , 
Manu. The ■ reduction to writing of the laws of Vanias ' and 
Asramas by Manii. The independent authority of the work 
written by this Mann that was different from the extant ‘‘Manu 
Smriti’V 50. A vivid description of what this Manu and his 
Saptarshis did, 57. The great respect with which this Manu is 
spoken of in the Vedas, 52. List of the fourteen Manus: those 
spoken of as future Manus really past Manus, 53. The Manus 
Swarochisha, Uttama, Tamasa and Raivata. The period of 
Swayambhuva, Swarochisha, Uttama and Tamasa, four years each, 
54. Sons of Uttama Manu originators of Kshatriyas; Chakshusha 
Manu, 55. Vaivaswata Manu and his colonizations to the East 
and South of Brahmavarta, 56-57. Sawarria Manu, 58. The 
four Manus appointed at one time, 59. The identity of Manus 
subsequent to the Vaivaswata Manu, 60. Later Manus appointed 
from States other than Brahmavarta, 61. Stoppage of the appoint- 
ment of Manus and Saptarshis and its causes, 62. 

Lecture VI 

Three functions of Manus and Saptarshis, 63. By whom 
and how the Varrias were re-divided, 64-66. Redivision of Varnas 
a necessity, 67. The legislative function of Manus and Saptarshis. 
Six departments of legislation. Eight principles to be followed. 
Continuity of the Society regarded as the objective of legislation. 
The laws changed to suit the changed circumstances, 68. The 
book that embodied their legislation, the primary “Manusmriti’\ 
69. The relation of the primary ‘"Manusmriti’" to the extant 
Smritis, 70. Merits of the legislative institution of the Manu and 
the Saptarshis, 71. The creation of the Vedas, 72. The excel- 
lence of the institution of Manu and Saptarshis, 73, 

Lecture VII 

Three natural divisions of Man’s life and the duty of the 
legislator with regard to them, 74. Three garbs of the last 
division of Man’s life thus making five Asramas, 75. Description 
of the well-known four Akamas, 76. Description of the fifth 
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Asrama iiamed Sampradana. Sampradaiiasrama different from 
Samnyasasrania, 77. Only three Asramas, the Braliniacharya 
until ■' completion of study and attaining of full youth, Grihas- 
thasrama and Sampradanasrama enjoined by the ¥edas, 78-79. 
Merits of this ancient system of Asramas, 80. ; 

Lecture VIII 

The essential parts of Yajhaj 81. Other parts of Yajna 
attached to it by wise men and their influence on social matters, 
82. The more important Aswamedha Yajna, sources of informa- 
tion about it, its description, 83. Other old form of Aswamedha 
found in the ‘‘Vayupurana’’; peculiarities of this form, 84. The 
difference between the two forms of Aswamedha, 85. The offer- 
ings named Mahimanau Grahau must originally be part of the old 
Aswamedha, 86. Another peculiarity of the old Aswamedha, 
i.e., composing of new hymns, 87. A trace of this peculiarity 
found in Sainvatsara Satra, 88. Conclusion from these facts that 
the new Aswamedha was devised to satisfy the ambitions and the 
jealousy of new growing states and that the old Aswamedha 
then contracted into the Saipvatsara Satra, 89. The old Aswa- 
medha was very much like the present Samvatsara Satra, 90. 
The jealousy between Brahmavarta and new states proved, 91. 
An important prayer in the Aswamedha showing that it was 
a social and political function, 92. The public functionary who 
acted as Yajamana in the old Aswamedha, 93. Kings who 
performed the new Aswamedha, 94. The difference and similarity 
between the old and new Aswamedha in a tabular form, 95* 
Effects of the old Aswamedha in social matters, 96-98. The 
effect of the new Aswamedha, 99. 

Lecture IX 

Good marriage system, a necessity, 100. Principles of Euge- 
nics and difficulty of applying them to human society. It is 
interesting to know how the ancient Indians applied them, to 
their Society, 101. Scantiness of the sources of information on 
this point, 102. Relations that could marry according to Rigveda 
and ^‘gatapatha Brahmana”, 103. Why nearer relatives not 
allowed to marry,, 104. The law enjoins similarity between 
marrying persons, 105. The whole marriage law in ancient times. 
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The Sept 'exogamy and Sapiiida exogamy arose from the exten- 

sioo, of the meamiig of the words and 106-08. More ^ ^ 

wives tiian one coiiid be married; widow marriage and Moyga ''' 

109. Legal effect of marriage; no exclusive right of co-habitation 

before: aboiit 2102 B.C., only ownership of children borne by the ''>r 

wife, 110-12. ; Wife’s cG-ownership over her husband’s ' property, ' 

113.' Husband could not perform Yajna without joining his wife 
in it, 114. ■ DissolutiGn of marriage, 114 A. Merits of this system 
of marriage, 115. 

Lecture X 

The difficulty of drawing a picture of the Ancient Society, 

116. It IS convenient to draw several pictures corresponding to 
several periods. These periods defined. A complete picture of 
the first period and changes in it in the subsequent periods to be 
depicted, 117. Picture of the first period; establishment of a new 
state and constitution by Ananda Brhama in 3102 B.C. Division 
into Yarnas. Duties and rights of Varnas. Seven Public assem- 
blies. The Yajna s. The Aswamedha Yajna. The marriage 
system. The Asramas. Writing probably unknown, 118 . The 
picture of the second period, the period of the republic and of the 
abeyance of Varnas and Asramas. 119 . The picture of the third 
period. The new office of a king. Revival of Varnas. Laws 
and rules and the Mantras, reduced to writing. Two new laws 
automatically fixing man’s position in the Varnas introduced. 
Re-division of Varnas by Chakshusha Manu in 2422 B.C. and 
by Vaivaswata Manu in 2150 B.C., 120 . Picture of the fourth 
period, colonizations outside Brahmavarta. Constitution of the 
new states. Jealousy amongst the old and new states about the 
performance of the Aswamedha. New form of Aswamedha 
devised; its form and effect. Idea about chastity introduced by 
Swetaketu. Change in the law about the Varna of the new born. 

The law about the automatic change of Varna in full force and 
re-division of Varnas also made on two occasions. The ideas 
about the superiority and inferiority of Yarnas became more and 
more rigid and changed marriage laws and also laws about the 
Varna of the progeny, 121. The picture of the fifth period almost 
the same as that of the fourth with only the exception that new 
Mantras ceased to be composed and Brahmanas and Upanishads 
were composed. The excellence of the Ethics of the Upanishads, 
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122* Pernicious propositions- advocated towards the end of this 
fifth period, 123. Downfall began in the next sixth period. 
Changes from one Varna to another stopped and casies with 
separatist tendencies came into existence. Spurious Upanishads 
and unauthorized Smritis began to be composed. Objective of 
Dharma changed and interpretation of Vedas was to be the only 
source of the knowledge of Dharma, 124. Bad results of this 
interpretation theory. Sept exogamy and Sapinda exogamy; 
marriage of child widows also prevented, 125. Conclusion, 
Request to complete studies set forth in these lectures. Support 
of ''Harivamsa’’ to the conclusions arrived at in these lectures. 
Lesson to be taken from these conclusions, 126. 


LIST OF WORKS REFERRED TO 
Aflcient Works 


1. Agni Pwana. Published by ABandasrama Press, Poona, :|i 

1900 A.D. : ’ 

^ Apastamba Dharma Sutras. Published by Chaukhamba 
•SaHskrit Series, Benares, 1989 Samvat. 

3. Bhagavata Purana. Published by Gopala Narayan & Co. 'i 

^ ’ ■ S 

: 4; 

5. Boudhayana Dharma Sutras, 48th Volume, Anandasrama 

Series, 1929 A.D. 

6. Brahmanda Purana- Published by Sree Venkateswara, E 

, ■ Bombay. ’ J;], 

7. Brihadaranyakopanishad. i‘; 

8. Chhandogyopanishad. ;? 

9. Gautama Dharma Sutra or Gautama Smriti. Printed at the 

Government Branch Press, Mysore, 1917 A.D. 1* 

^ 10. Harivamsa. Edited by Kinjavadekar Sastree, ChitraSala Press 

Poona, 1936 A.D. 

11. Jaimini Sutras. 

12. Kausheetaki Upanishad. 

, 13. MzAdMdra/fl (two editions used) — 

(1) Edited by P. P. S. Sastri, B.A., (Oxon.), M.A., 1935- ’ ’ 

1936 A.D., called the Madras edition. 

(2) Edited by Niri^ayasagara Press, Bombay, and accom- 

panied by the Commentary of Nilakantha, called the 
Bombay edition. 

14. Manusmriti, 

15. Matsya Purana. Published by the Anandasrama Press, 

Poona, 1909 A.D. -j 

16. Mundakopanishad. 

17. Ndrayanopanishad. . 

f 18. Nir^aya Sindhu. Published by Pandurang Jiwaji, 1926 A.D. i 

19, Nirukta. By Yaska. ’ ’ ’ ' ' ' I 

20, Pardsara Smfitu ' , ^ 1' 

21, Mamdyaria. Published by Ningiayasagara Press Bombay, i' 

1909 A.D. , ■ ’ ' ■ -I 



iBSlii 



xiv 


22. Rigveda. Edited by Max Muller, 2nd edition. 

23. Rigveda. With Hindi Translation by Trivedi and Zha, 1988 

and 1992 Saip vat. 

24. Satapatha Brahmana. Two Volumes of Madhyandina Sakha. 

Published by Achyuta Granthamala Karyalaya, Benares, 
1994 and 1997 Sanivat. 

25. Fa>rve</a, Madhyandina §akha. Published by Nirnaya- 
sagara Press, Bombay, 1929 A.D. 

26. Taittireeya Brahmana. Published by Anandasrama Press, 

Poona, 1898 A.D. 

27. Taittireeya Samhita. Published by Anandasrama Press, 

Poona, 1900-1905 A.D. 

28. Taittireeya Upanishad. 

29. Tandya Brahmaria. 

30. Vasishtha Smriti. 

31. Vayuptirana. Published bv Anandasrama Press, Poona, 

1905 A.D. 

32. Yajnavalkya Smriti. 


Modern Works 


1. The Astronomical Method and its Application to the Chronology 

of Ancient India. By K. L. Daftari. Published by the 
Nagpur Univeristy. 

2. Dharma Rahasya. By K. L. Daftari. 

3. The Evolution of Castes. By R. Syamasastree, B.A., 

M.R.A.S. Published in a Magazine. 

4. Hindu Exogamy. By Karandikar. Published by the Bombay 

University, 1929 A.D. 

5. Hindu Social Institutions. By P. H. Valavalkar, Ph.D., LL.B., 

1939 A.D. 

6. The Position of Women in Hindu Civilization. By Dr. A. S. 

Altekaf, 1938 A.D. 

7. Rigvedic Culture. By A. C. Das, M.A., Ph.D., 1925 A:D. 

8. Rigvedic India. By A. C. Das, M.A., Ph.D., Published by 

Calcutta University, 1921 A.D. 

9. Sexual Life in Ancient India. By J. J. Meyor, 1930 A.D. 


ERRATA ET COllIGENDA 


Page 

Line 

Incorrect 

10 

16 

between 

18 

22 

Antarikha 

21 

22 

Pitaras 

22 

37 

Pitaras 

24 

19 

same 

25 

16 


26 

2 


30 

15 

District for 

32 

4 

Sweta 

32 

6 

Suddha 

34 

16 

n readings 

34 

21 

thosewho 

41 

21 


47 

25 


48 

15 

Salyaparva 

51 

14 

moon 

55 

6 


56 

4 

Kshatriya 

92 

7 

seven 

103 

5 

injunction 

109 

36 

praiseworthy of 

115 

22 

period the 

120 

8 


120 

12 

this 

■127: ■■ 

16 

mony 

■IM'V 

6 

purukutsa 

146 

15 

honoured 

152 

8 

mm: 

172 

25 

cvildren 

172 

36 

srm'Tm 

175 

13 

suzeraignty 

176 

12 

Kshatriya 

177 

13 



Correct 


from 

Antariksha 


Pitris 

Pitris 
the same 

. :p 



District; for, 

Sweta 

i;i; 

Suddha 

■ ■ ' r ;y. 

in readings 

ii; 

those who 






Salyaparva 

■ " ■ Ef 

moon. 

’>'V‘ 


' ' t 

Kshatriya 


seventh 

1' 

injunctions 


praiseworthy. Of 
period of the 


mmu 

his 


money 


Purukutsa 


(honoured) 

l!' • 


mm: 

children 

suzerainty 

Kshatriya 



President, Ladies, Gentlemen and Students, 

V . !e the very begimiiig of my lectures, I think it my duty ' to ■ 
thank sincerely the ‘‘Mahadeo Had. Wathodkar' Memorial 
Lectureship Committee” and M'r. R. M. Wathodkar also.'' The 
latter donated a large fund of Rs. 25,000 to The Nagpur ^ Uni-. 
.versity foresta'blishmgthe'Mahadeo Had Wathodkar Memorial 
Leetureship in memory of his father and then wrote' a special 
letter. ,fo the University suggesting and recommending me as 
the first lecturer. The Committee accepting his suggestion 
has appointed me as the first lecturer. I must therefore thank 
both the Committee and Mr. R. M. Wathodkar very sincerely.' 
I must also congratulate the Committee upon its approval of 
the subject proposed by me. This subject proposed by me 
namely ‘The Social Institutions of the Ancient Indians” 
deserves to be studied more deeply and thoroughly than lias 
been done hitherto, especially if we have to take from the study 
of the past any lesson for our future progress. The Committee 
presumably saw this. I also congratulate you, ladies, gentlemen 
and students that have come here to hear these lectures upon 
the interest 3^011 are taking in the subject and to you I have 
to make some very important suggestions. 

The first suggestion is that you should clear your mind 
of all preconceptions and try to take an unbiased and realistic 
view of things. This is important because I have to give you 
an entirely new point of view from which to look at the ancient 
works and to open up before your minds’ eye new^ vista with 
regard to the social structure of ancient Indians. T do not 
mean that you should accept anything and everything that I 
say without convincing evidence, but I do mean that if con- 
vincing evidence is forthcoming, nothing else should come in 
the way of your conviction. While speaking of preconceptions, 

I must mention one that is very fatal to correct knowledge of 
ancient civilizations, especially the Indian Aryan Civilization. 
Even eminent Scholars presume that the ancient Indians were 
incapable of thoughts or acts that tlje plain language of the 
books shows they had or did, and then search out some device 
to escape the inevitable conclusion of that language. I cannot 
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condemn such preconceptions too strongly. We must under- 
stand that human civilization is in truth very old, since according 
to the estimate of some, man has existed on this Planet tor the 
last about a million years. 

My second suggestion is that you should give your closest 
and most sympathetic attention to the subject. My treatment 
of the subject being new and such as you are not accustomed to, 
a good deal of attention and sympathetic understanding will 
be required for grasping what I say, though, of course, I shall 
try my best to express my arguments and propositions as clearly 
as possible. 

My third suggestion is that you should prepare yourself 
for hearing these lectures, by reading my previous lectures in 
this University namely my lectures in the Kinkhede Lecture 
Series on “The Astronomical Method and its application to 
the Chronology of Ancient India”. The subject before us cannot 
be seen in its true perspective and free from distortion without 
correct chronology. Twill therefore have to refer to those 
lectures very frequently. I therefore wish you to prepare your- 
self by reading those lectures, though as occasion arises I will 
reproduce here the most necessary parts of those lectures. 

My fourth suggestion is that at the end of every lecture you 
should ask me questions, to get your doubts removed. This 
will also give me an opportunity to make myself clear and to 
fill up any deficiencies that may have been left. 

I propose to deliver in all ten lectures. The first will treat 
of “Our subject, sources of information and principles of inter- 
preting them”. The second lecture will give preliminary infor- 
mation and treat of public assemblies, public functionaries, 
their mode of appointment and the terms of their office, the 
time and place at which they were designed and the persons who 
designed them. It will also give information about the chrono- 
logy of Ancient India. The third and the fourth lecture will 
treat of the system of Varpas. The fifth lecture will give the 
history of Manu and Saptarshis and the sixth lecture will des- 
cribe their functions. The seventh will treat of the Asramas, 
the eighth of Marriage, and the ninth of the Yajna and the 
Aswamedha. The tenth lecture will try to draw a picture of 
the ancient society and thus complete the series. 

Author 


THE SOCIAL INSTITUTIONS OF 
ANCIENT INDIANS 


LECTURE 1 

THE SUBJECT, SOURCES OF INFORMATION 
AND PRINCIPLES OF INTERPRETING THEM 

1. The subject of our lectures is “The Social Institutions 
of Ancient Indians”. That means, the social institutions peculiar 
io Ancient Indians, excluding of course those institutions that 
■are common to them and other Societies. By Ancient Indians, 
we mean, the Aryan Society in India from the earliest known 
times to the days of Alexander’s Invasion or the accession of 
the King Chandragupta Mourya ; that period has got a special 
claim to be called Ancient, as virtually no coins, engravings, 
inscriptions or plates of that period are available and the books 
giving information of that period are also very much misunder- 
stood and have not yet been thoroughly and properly studied. 

2. The chief social institutions peculiar to this Society are 
the Asramas, the Varnas, that have now degenerated into castes 
and the institution of Manu and Saptarshis that has now become 
extinct. The objective of the Yajna which is also peculiar to this 
Society is probably primarily individualistic ; but it has far-reach- 
ing effects in social matters also. I shall therefore deal only with 
those parts of the Yajna that have such effects. The Aswamedha 
Yajna as described in the extant Brahmanas and the Yajurveda 
is mainly an inter-monarchical function or affair between 
monarchs of sevefal states. Formerly it appears to be different. 
It was then rather a public and social function in one state. 1 
therefore propose to trace the development of the Aswamedha 
from the earliest known times and to show its effects in the Indian 
Aryan Society in the earliest and the later ages. Of course, I 
shall describe only those parts of the Aswamedha that have 
such effects in Social and Political matters. Marriage is an 
institution common to almost all societies in the world. But 
it has several peculiarities in the Society that is the subject of 
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our study, and therefore we shall study the Marriage System | 
of this Society not for its own sake but for the sake of its pecu- 
liarities. ; 

3. Having thus defined our subject, we shall now speak ^ 

about our sources of information. The Vedas including the . 

Brahmarias and the Upanishads, the six Angas of the Vedas, j 

especially the Nighantu, the Puranas, the two great Epics and | 

the ancient Smrities including Sutras, these are our sources of i 

information. 

4. These can however be divided into two groups. First 
we have those dealing with other subjects but making occasional 
references to the subject of our investigation, for instance the 
Rigveda, the Yajurveda and the Atharvaveda. The former 
two only give prayers to be used in the Yajnas and the last those 
to be used for mundane purposes. Such prayers give us only 
very scanty information that is not sufficient to give us any idea 
of the subject under investigation. In a ?Lig in 8/30, the poet 
describes Manu as father and prays that he may not depart from 
the path of Manu. This does not give us much information 
about Manus and we are left to much conjecture and imagina- 
tion, like the seven blind persons touching the elephant at different 
parts of its body. We shall not make use of such sources of 
information in these lectures. 

5. Secondly, we have those whose subject is the same as 
the subject of our investigation ; such are the Puranas, the 
Smptis, the Sutras and some portions of the Bruhmanas and the 
Upanishads. Nobody will doubt that social institutions are 
the subject of the Smritis and Smarta Sutras and that Yajna is 
the subject of the Brahmanas and the Srouta Sutras. But almost 
all will dispute my statement that the ‘Social Institutions’ is the 
subject of the Pur-nas. I however rely upon the Purarias 
themselves to prove my statement. 

6. The “Vayupurapa” says: 

%i% jrm n =io_=i^ n (.3?. v) 

The “Brahmaodapurana” has the same verse (verses 3- 38 ffi 
Pada 1, Adhyaya I) with only slight change, for The 

meaning of this verse is “Creation, sub-creation or counter- 
creation, line of descendants, intervals or periods of Manus 
(F'4rR:) of persons in lines of descendants : these are 
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3 


the five characteristics, i.e., subjects of a Puraria”. The “ Vayu- 
purana” also says: 

3T5r #T ?r: ! 

=1^ ff u ti (a?, v,^) 

Translation : — “I shall describe to you the ceremouies of a 
Manvantara, of going trom one Varpa into another and of enter- 
ing into the Society consisting of the four Varpas.” 

These two verses show without doubt that the is the 

subject of the Puranias and also that the ceremonies of going 
from one Varpa into another and of entering into the Society 
consisting of four Varnas were the subjects of the Purapas. And 
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wtt ?r ^ifr; ii u 

qtl I^^Jfct) 

^SirRR#?Rrt ?r^: ^H?T: € i: Rigw: U 
(^«n«lwcr?if) 

ars^isgirf: ^f; li ii 

4 %'^ l^cIT: ot'T: 1 

(Hlfiamm:) 

arwar ^wi% n ii 

3if:cn^5 wjt ^r*fr; lERtr i 

(aif cTi 0 

1%^ srpii^g % ii ii 

(ffi'^-. ^ifioti^ I) 

RsnoiJTt t 

{fq'^cRrw w 

^3:w>j?r; €is^ m 53^5 f<^ 5 r: 11 ^ 'a 11 
(^gwW %cr: ^isw) 

T%qql'n giE^n flrs^r 1 
(1^) 

r%T 2 fW: '^n%frr 11 11 

(^f%R:) 

w^q-icHT^ irelts n 11 

(r%i:tRT#r) (515) 

One verse after this is not found in the “Brahmanda Parana’ 
at this place and therefore is omitted here. 

am g Wp 3TR?rRrclT!T: H 's® II 

(ar^i) 

^ =W. ?RR:f^ I 

This line is not found in “Brahmanda Purana”- 

I%?m *?fR?r: 11 VJI li 

(l^#I 5 f l%fftl%) 
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fTRic^r^qR^f^isf? % I 
(§fi:4 STr^TT^I %) 

S3tr?i%5ri%?Tn 

(^ra^cT:) 

%]| ?T3[F^T5=^mw^ crr^i: 1 

(^frr ^5 ^sr.) 

RR^irRcR ^f[r 5^: F-rrJrTWJTIRq-: ll II 

(»4Rri%frrR#i t^r: 

®n5ijT#5^RWmrJTfr?srn%tr'4^T i 
(3T»lcr ^a^rgisTi % wrR?rRn%^T'4 jt) 

3?Fqrsm; ^rg^fTR# n ii 

arsn) 

^ ??g^^ 5I^R ^55R I 

(RR f^^T: g'g^r^ ^q^TclK) 

%^'fRf a'STTRRr ftlRRI || \s^ n 

5Rt: ^rar: ^1%^ 5|c['f: | 

(55crr:) 

sTW^rwi^ iirar^ siJFJnggnrR r i 

?54HIW5Tlf%!T; gg II II 

(SRiW #cr: Rn%*TRr:) 

--^35^1^, 3T. S. 

I have given above the text of the passage as found in 
Below it I have given in brackets from 5th spRiq; of the first Pada 
the text of the where it differs from that of the 

The comparison of the two differing texts shows what the real 
text and sense is. I give this sense below: 

“The first was the creation of Mahat named Mahat-sarga 
II 60 |( The second was the creation of Tanmitras (Le., the objects 
of senses namely light, sound, smell, taste and touch) named 
Bhootasarga. The third named Vaikarika, was the creation of 
the Organs (r.e., eye, ear, nose, tongue and skin) 1| 61 j] These 
are the creations called PrJkrita that arose before the rise 
of intelligence. The fourth is the creation of Mukhyas. 
The Mukhyas are immobile living beings i.e., the trees, 

creepers, etc. (It should be noted that here the immobile beings 
are also supposed to have got intelligence) . 1 62 li The fifth is 
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the creation of those whose intelligence flows obliquely 

It is named Tiryagyonya Sarga, /.e., the creation of beasts, 
xfie sixth is the creation of those whose intelligence flows up* 
wards named Deva-sarga, Le., the creation of 

Super-man or superior men H 63 ]| The seventh is the creation 
of those whose intelligence flows downwards named Manusha* 
Sarga, z.a., the creation of Ordinary men. The eighth is the 
creation named Anugraha, f.a., control n:iust be taken to 

mean “control” as the 68th and 69th verses show or the correct 
reading should be taken to be It should be noted that 

in verse 67 we have to take as the correct reading 

for ). It is as well as (i.e., kind as well as 

cruel) II 64 H These five are Vaikrita Sargas. The previous three 
are Prakrita. The ninth creation named Kaumara is both 
and il 65 |1 The three Prakrita Sargas were made be- 
fore the rise of intelligence and the six Sargas of Brahman 
come into existence after the rise of intelligence H 66 [1 Now, 
hear the creation named control, being described in details* 
It, I.e., the control, exists in all living beings in four ways 
i.e., (1) by change of place, (2) by strength, (3) by intelligence, 
and (4) by feeding (gf^i) or gratifying (5%), (The reading 
must be accepted as correct and the reading in verse 
68 must be substituted by or if we have to get any 

sense from this passage). The control over immobile living 
beings is elBfected by changing their place The 

correct reading must be fqqgfrHT?!:)* control over beasts 

is effected by means of force The control over men is 

effected by intelligence (the correct reading must be 

their real self (3?Tr?TF) and the complete control 
over Super-men is effected by feeding them by gratify- 
ing them (girsjf) (the correct reading must be 5^3^! ox 

qqg (I^ should be noted that all these statements 

are perfectly true) H 67-69 jj (Having given the details of the 
eighth Sarga, the Parana now gives the details of the ninth 
Sarga.) In the beginning the Brahma created by adoption 
named Sanandana, Sanaka and the learned 
Sanatana equal to himself. (The word must be taken as 

understood after this is the description of the 

But all thesfc three great men (nfrag':) being abstainers 
from the world (Rffji) on account of the knowledge that the 
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world is a delusion fiwiR-) and being full of knowledge 

retired from the diversity of this world (q-i;Tr- 
W^TfiTr:) went away towards death, i.e., to die *mi:) 

without procreating any children f! 70-72 1| After they went 
away, Brahma again created by adoption other sons who were 
efficiently active and who were conscious of the 

duties of the office conferred upon them (^^rfnwnwJT:) II 73 |[ ^ 

Hear the names of these officers whose term of office continues 
till the creation of (new) Creatures {^) of course of this ninth 
Creation, z.e., of new office-holders They are i 

Apah (waters), Agni (Fire), Prithivee (Earth)r Vayu (Wind), the 
assembly named Sky directions the Sun 

the assembly named Heavens (^n). (There is a likelihood that 
there is a mistake in reading ■ the correct reading appears to be 
^ because ^ and is the same.) The Seas (^rgs), the 1 

rivers (?Rr:), large trees the souls of plants (4?^?!?), < 

the souls of small trees and creepers Lavas (? 5 q’i:) I 

Kashthas (^igi:), Kalas (q^)^ Muhurtas ( 5 |;frT:)’ twilight 
night (^n%), day (sj-^:), half months (3Ti|;qTOT:), 'months (qi?iT:), 
half-year (3T3fir)^ the year (»fg) and the cycle (Yuga). They are : 
all conscious of the duties of the office they hold. They are 
known (^■;pg^f;) to be the names of officers.” 

I This passage is, as it were, the key to the proper understand- 

I ing of the Purapas and must, therefore, be rightly understood. It 
i is clear that the first seven Sargas exhaust all the creations of 

1 3fl, the primeval cause of the world. The last two sargas must, 

therefore, be creations by man. The eighth is undoubtedly 
I the creation by man wherein man controls the vegetable world 

j by changing their place of germination, i.e., by cultivation, beasts 

I by captivating them by force, and man controls man by appealing 

\ to his intelligence and by gratification. Therefore the ninth 

I creation must also be creation by man. The name of this creation 

[ (*-e., slraR) suggests what it is. It is the creation of Kumaras or 

Sons. But what kind of sons ? They are not sons by procreation 
[ by body or gfr?:?! Sons. They are Sons or Sons created by 
, mind, i.s,, adopted Sons and they are also said to 

f Le., conscious of the duties of their office. All this shows that 

I this adoption is only appointment to an office. | 

I We should not be misled by the strangeness of the names. I 

I The Purapa itself qualifies them by the word J 
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which word can be applied only to sentient human beings. The 
Purana further says that they are the names of offices (isaRr^s^rT:). 
The word cannot here be interpreted to mean a locality 

or a place for residence ; for all of them are not localities or 
places of residences, but they can all be offices. Moreover 
they are said to have been created after the three learned men 
and refused to do the duties assigned to them. 

Therefore they must be men capable of doing those duties. The 
of (the fifth 3 Tv; 5 ,j; 5 f ) also contains many of the names 

given here along with Manu, and Saptarshis who are undoubtedly 
men and they are there described as ij^’s. The word cf^ there 
undoubtedly means an office and not a locality or place for 
residence, for, and ^re not localities or places for resi- 
dence. Therefore all the names given here are names of offices. 
The Brahma (stfnj the creator of those offices must also 
be the Supreme head of the State and not the primeval cause 
of the Universe. The ninth Sarga is thus proved to be a 
human creation, — ^the creation or appointment of office-holders. 
Such a creation includes the creation of social institutions or 
constitutions ; for creation of social institutions or constitutions 
must necessarily precede the appointments of office-holders that 
are always made in conformity with the institutions or constitution. 
The word therefore, includes the creation of social insti- 
tutions or constitutions and the appointments to offices in accord- 
ance with them. 

8. We also find the root and its derivatives used in the 
sense of creation of social institutions, constitutions and office 
holders in several passages in the Puranas and elsewhere also. 
The word Sarga is used in this sense in 
Chapter 57, verse 86; srw'^, ^ 

5®!=^ <)) which means “formerly in the creation of Swayambhuva 
Manu, the first Manu” and where as the context shows, the 
“creation” means the re-establishment of Varnas and of regula- 
tions and laws to be observed by them and regulations for the 
continuance of the Varnas. In “Tandya Brahmana”, we have 
descriptions of a sacrifice of twelve years and of a sacrifice of one 
thousand years (“Tandya Brahmana”, Chapter 25, Khandas 6th 
and 18). There the sacrificers for one thousand years are called 
stated that the i.e., the world comes 
into existence when they finish the sacrifice ^ 
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tTfTfTq'f%). It is also stated that by the sacrifice of twelve years* 
the Prajapati, i.e., the year (see | in 

sTTftiT, produces all things. Now the year produces 

nothing peculiar after twelve years but in one thousand years, 
the equinox goes back about one constellation and we have to 
abandon the old system of constellations and adopt a new one. 
This, therefore, proves that the twelve-year sacrifice and the 
thousand year sacrifice ended simultaneously and that the 
“creation of the World” means nothing but the adoption of 
a new system of Constellations. The word in the passage 
in “Tandya Brahmana” is thus proved to mean creation of new 
regulations and laws regarding Constellations. A passage in 
“Vayupurana”, i.e., verses 5 to 14 in Chapter 2 also supports 



this meaning of for, it describes the performance of the 
sacrifice of the thousand years and the sacrifice of twelve years 
by learned men in the Naimisha forest, the latter having been 
performed during the reign of Pururavas (see paragraphs 297-299 
and 339 to 341 of my book “The Astronomical Methods, etc.”) 
and calls the sacriticers For all these reasons we can 

take it that includes the creation of new regulations and 
institutions or constitution. 

9. Now let us consider the meaning of srfqgjf . That must 
mean the opposite of Sarga, i.e., the reabsorption of the world 
into its primeval cause, the abrogation of social institutions, 
regulations and constitutions and withdrawing the powers of the 
public functionaries. It may be suggested that gfrfOT means 
sub-creation, like the election of a new president in a republic 
in accordance with the constitution of the state already previously 
designed, the designing of the constitution being the and 
the election of the officers in accordance with the constitution 
being the giagg. It may be urged in support of this, that the 
sn% does not always mean ‘the opposite of’ but it at times 
means, minor, secondary or subordinate as in the words 
and (see Apte’s Dictionary). But this suggestion is not 

acceptable ; for this meaning is equivalent to the Kaumara Sarga 
already explained above in paragraph 8 and is therefore included 
in the meaning of the word Sarga and therefore the word 
cannot have been intended to convey that meaning in the verse 
5[i%g^5ar =q, etc. However, it must be 
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admitted that the word 5r%?i»T has got the said suggested meaning 
of sub-creation in the Puranas at some places as in 
irtl: ( 

5ii5% qw 11 n 

— “Matsyapurana,” Chapter 9. 

11. It is clear from this discussion of the verse 
ft ' „ etc., that the creation of Social Institutions and Consti- 
tutions and Manvanlaras are the subjects of the Puranas. Puranas 
are thus the most important source of our information. I don t 
mean that all the PurSpas are the sources of our knowledge. 
Recent Puranas have not stuck to the definition of a Purapa given 
above and have taken for their subject things other than those 
mentioned in that definition, namely i-e-. 

and worship of personified gods and deities and of deined 

personages, «rT^, ’?n ^^’^nf^which 

make a selection between the Purapas. “ Vayupurapa , of which 
ic nniv jinntVier edition, appears to me 
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purana” speaks of Manasa creation of Saptarshis 

II lo II Chapter 65). We fancy they 
are produced merely by mental action, /.e., desire. This is an 
impossibility. The realistic interpretation is to regard this creation, 
as nomination, election, adoption or appointment to an ofBce. 
If we thus interpret the Puranas in a realistic manner, they will 
be found to convey to us abundant information about the Social 
and Political Institutions of Ancient Indians. The proposition 
that the construction must be realistic and not fantastic, requires 
no argument to support it. However this proposition would be 
more readily acceded to if the cause of the resort of the learned 
men to such fantastic construction is pointed out. There are 
several words in the Puranas that have got more than one 
meaning. Some of these meanings that would give the realistic 
construction, have been lost, through operation of time and the 
meaning that is known to these learned men, can give only a 
fantastic construction. For instance the word had got several 
meanings. One of them was 4 years, another one thousand 
years (see paragraphs 282-299 of my book “The Astronomical 
Method, etc.”) and the third is the period between the beginning 
and the end of the manifested world. The former two meanings 
have been lost and the third can give only a fantastic meaning to 
several passages in the Purapas. Therefore when we get fantastic 
constructions, we must investigate and find out other meanings 
of such words that were known in ancient times and for this 
same reason make a proper separation of passages relating to 
{ each meaning of the word ; for instance we must separate pas- 
I sages relating to etc., in 

I the sense of human institutions from passages relating to 
1 MflTj of f^e creations 

f of the primeval cause out of the great jumble which has been 
i; now brought about by the misunderstanding of the subsequent 
! editors of the primary Puranas. 

^ 14. Another principle that must be followed in interpreting 

i Purapas, Srutis and Sutras is what may be called the historical 
interpretation. When two statements differ, the old commentators 
force them to give one and the same meaning by adding a word 
I or words here or there. This is the which takes it 

I for granted that these books can never differ from each other 

I in their meaning. On the contrary the historical school of 
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interpretation holds that the social and political institutions 
change as time advances and that difference between such state- 
ments in books is the result of this change. This school therefore 
interprets ancient works without adding any word to any state- 
ment and if it thus comes across any difference in the statements 
in the books, it sees in the difference either evolution or degene- 
ration of the institution concerned. 

15. The Puranas, Brahmanas and Upanishads at times use 
poetical language, the ParokshavMa or veiled statements and 
Prasansa or excessive praise being the two Alankaras often made 
use of. Paroksliavada states something by some device of con- 
cealing that something, for instance n^rqfrf: 

in “Satapatha Brahniana”, 13.44 states by 
concealment that the ordinary year of 360 days was continued 
even after it was finished, /,£?., that some more days were added 
to the year of course to make it agree with the tropical year. 
Such veiled statements must be unravelled. 

?T^(% 2T (1 

^‘Tandya Brahmana”, Chap. 25, Khanda 6 is an instance of 
and it is the praise of the fact that a new system of constellations 
is to be adopted after 1000 years on account of the recession of 
,the equinox (see paragraphs 296-299 of my book ‘'The Astro- 
nomical Method, etc.’’). That these works are full of 
and is proved by the statements q^it^ 

q^r^mr ^ f| w ff qi trqwq m 

'Twmr ^ f| u 

and by sr^^rr ii 

and by Jaimini Sutras, 1.2.1-30 and 1.4,23-24 
16. With regard to the Puranas the questions of interpola- 
tion or deletion are very important. Many additions have been 
made to the Puranas to bring them upto date, as all chronicles 
must be brought upto date. We cannot take objection to such 
additions. But many additions are made and many deletions 
effected and many changes made in the text to make the Puranas 
conform to the more recent views on any subject or to more 
recent theories. For instance the passages giving dimensions of 
the Yugas have been changed so as to make them agree with the 
astronomical system of Yugas that is quite different from the 
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Human and the Divine systems of Yugas (see ray book “The 
Astronomical Method, etc.”, paragraphs 245-248 and 346-348). We 
ought to neglect the interpolated or mutilated passages if we desire 
to get correct information about ancient institutions. The evidence 
of interpolation or deletion or mutation would be that which has 
been suggested in paragraph 22 of my book “The Astronomical 
Method and its application to Ancient Indian Chronology”. 

17. The correction of the text is another very important 

point. Comparison of the corresponding portions of the “Vayu- 
purana” and the “Brahmap# Purapa” would prove beyond 
doubt that many misreadings have crept in the original. (The 
reader should compare the different readings of these Purapas 
shown in paragraph 7 above.) It is also clear that the correct 
reading of in verse 67 given there ought to be 

We can infer a mistake in reading if we have 
got evidence suggested in paragraphs 18-20 of my'^ book “The 
Astronomical Method and its application to Ancient Indian 
Chronology”. If we have got two different readings of the same 
text, we can adopt that which gives better meaning. 

1 8. Lastly, it must be pointed out that we cannot regard as 

authoritative any work written after the accession of Chandra- 
gupta Mourya. To exclude works written after the accession 
of Chandragupta Mourya, we will have to consider the date of 
the works coming under the description above. There is no 
doubt that the Vedas and Brahmapas were composed long before 
the accession of Chandragupta Mourya. The two Epics also 
reached their present size before this point of time. Only the 
eleven Upanishads, i.e., the famous ten and the “Kaushitaki” 
were written before this date, because they alone have been 
referred to in the Sutras of Vyasa. We shall therefore exclude 
all other Upanishads. Only five or six Smritis, namely those of 
Goutama, Vasishtha, Boudhayana, Apastamba and iSahkha and 
Likhita v/ere written before Chandragupta Mourya. With regard 
to this, it should be noted that Chandragupta’s accession took 
place in 2790 of the Kalpa Era or in 312 B.C. that began 
in 402 B.C., and ended in 202 B.C. and that began in 702 B C 
and the dates of and ,of are given by 

the verse 

^ 3 ffFfql: WBT: WcTRl ’TRffr: I 
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in (see paragraph 433 of my book “The Astronomical 

Method, etc.”). The referred to in this verse, is not the 

present bnt an older edition of the same. The pre- 

sent “Manu Smati ” was composed probably in the reign of 
(see pages 227—28). But as it appears to 

retain much of the previous edition of the Manu SmTti, we shall 
make use of it also cautiously. The 53]-t50R5jfg appears to have 
been written by the author of and (see 

pages 230-31) and we may use this also cautiously. 

It is more difBcult to fix the .dates of the Puranas. “Vayu- 
purana” and “Brahmanda Purana” are the oldest. The 
“Bhagavata” of Suka was written in the regin of the Nandas 
(see pages 216-25). The “Vishnu Purana” is pro- 

bably as old as this “Bhagavata Purana”. Some parts of the 
“Bhavishya Purapa” were in existence even before Apastamba 
(see “Apastamba, 2.9.24.6). The date of “Agni Purana” is 
about 77 B.C. But we can rely upon its description of the ancient 
institutions for its aim is to summarize all Vidyas then known, 
and we can suppose that it did this work faithfully. In short, 
Purapas other than the three Purapas, namely “Vayupurapa,” 
“Brahmapda Purapa” and the “Bhagavata PurSpa” may be 
used to support these three Purapas. 

The dates of the Siltras are quite uncertain. They were not 
regarded as authoritative by Jaimini (see “Jainiini Sutras”, 
1.3.11-14). The Sutras are intended to explain, systematize and 
perhaps to supplement the contents of the Brahmapas and the 
Smritis and are thus secondary sources of information and must 
be used cautiously. It is difficult to fiix their dates. Some of 
them have been raised to the status of the Smritis, namely, the 
anTOsr and the 

19. I have not been able to go through all the sources of in- 
formation enumerated above. This work was given to me only 
in the 4th week of April last and evidently I had no time to go 
through all of them. I had gone through the most important 
of them for writing my book named and in fact these 

lectures are intended to rearrange, to expand and to maintain 
with stronger and supplementary evidence and arguments, i.e., 
to reinforce what I have written in “Dharma Rahasya” about the 
Social Institutions in Ancient India. I shall therefore study 
again and study as many of the sources of information enumerated 
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above as is possible within the time available to me, and place 
the results of the study before you. And if my work remains 
incomplete as it is most likely to be, I hope, somebody with 
greater energy and time at his disposal will take up the work and 
following the line indicated by me, will complete it. 


LECTURE II 



and term of their office or The appointment ot 

public functionaries (^iqrrr) ; the place and time and author of 
the original design of these (?fn) ; the chronology of Ancient 
India. 

20. Public functionaries are essential organs of a human 
society. Even other animals that live in groups have got at least 
one public functionary namely their leader. Generally single 
individuals are appointed as public functionaries. But when 
group of persons are appointed to perform any public function 
they become an assembly or a committee. A committee is a 
higher, and more organized public functionary consisting at 
times of several public functionaries and at times of individuals 
having no function other than that of voting at the meeting of 
the committee. 

21. The Ancient Aryan Society highly civilized as it was 
must have got its public functionaries and its committees also. 
It is not possible at this distance of time to reconstruct and pre- 
sent a complete or intelligible picture of this society as it grew up 
and functioned in relation to its environment; for this purpose 
we will have to draw upon our imaginative faculties to a very 
great extent to fill in the gaps and a provisional attempt at such 
an imaginative reconstruction will be made in a later lecture. 
In the present lecture we shall rather confine ourselves to a 
texual discussion of such references to social institutions as we 
find in the Puranas and the Upanishads and shall attempt to 
show that the institutions thus referred to were not merely 
imaginary but real institutions. In doing so we shall at the same 
time be fullv conscious of the limitations of our attempt and 


Vayupurapa 



PKELIMmAHY INFORMATION 
?^riTT^r I 

aT^ni^rrR i jtir raii% ??i?r^r: m » u 

(WJJ.) 

?nT wiSTPsrrf : sTf^iiR f ?nT 1 1 

ffH ^r^Er-. fcIlERff II 1 ^ II 

(?rR?IT:) 

STlfTIR f ?IH5| ailcriR 5 3I1R I I 

^srr^TR ?rr4 ^eiiffr 5 (^ir) Rcf-crq - 11 n n 

sg^RTR 3 »-?RR^mR ^ I 1 

SfSTJT^R II *i ^ II 

%|jr: t I 

^= 1^3 ’ 7 =g#r 55 r^: R>Tr 5 ^% n ivs » 

?rHR (%<T#^^fr:T5i:i3[ 1 
^iRra 3?rrf% <jlq: wtrsv?^ n h 

(s^ITI^:) 

sicTf^^ I 

ifTi# f II n II 


55 ErTIRTWT 5 T!i:^ 3 : Wfll |) ;^o || 

W% 53 TTfl^ JTi:^^ 5 sr^[S¥r^f 3 : 1 
RRltTlf^I^IiiTT %Rr cfST | ^ST: II H 
' 5 R^ 5 'T=ir 5 ?R’r^^^R 3 ri 5 Ti% | stiff: 1 

araf ^Rg?I?fRf STSffirf SfJflfRSR: II II 

3 rmr: ^Rgfi^fTfl i 


^ 1 % 5r%f% cf^r (^gf:) rf7: II || 

(sri^gis) 

?Rcf wm^rr ^ 1 

cTTOf ^rR^iRr;Tr^^gcrrT% ^ ot: 11 11 

^<il: ?r 5 : ^ i 

WH^sr^tf: g- g rr^: || II 

(mm:) 



Pada 4 of “Brahmaiida Parana” are given below the reaamgs 
of the “VayupurS^a” in brackets and corrections of readings 
are given in brackets in the line of the “Vayupuraiia’’ itself. 
The same thing is done hereafter also. 

Translation:— T\ iqx& are only fourteen places named Lokas, 
described by the great sages. The seven of them in which stay 
human beings (?riJT4T:) made by man (^ 3 ) seven are not 
made by man. Bhur and others, seven in number 
(or ending in are the Lokas made here (^) that is by man 
on this Earth. Those Lokas that are that is made by the 
primeval cause of the Universe during the 1st three Sargas 
(see para 7) are Le., not made by man. The offices (^sirtr) 
with the office-holders are made by man. This is the connection 
Now I shall tell these seven worlds made by man 
The first is Bhur Loka, and second is Bhuvar 
Loka, the third is Swar and the fourth is Mahar. The fifth is 
Jana, the sixth is Tapas, the seventh is Satya. There is darkness 
(RtTsra) after that, that is, no Lokas can be seen after that, that 
IS, there are no Lokas after that. The Bhu Loka came into existence 
after its name the "was previously uttered. The second 

Antarikha Loka came into existence after its name was 

uttered. The third Diva came into existence after its name 
was uttered. The Brahma created the Loka, i.e., these three 
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araiT H ^'1 il 

^j^kawr 5!N5r: I 

m 3n%wf^|?% I n o 

Translation:— 1 have here told in order the Lokas that 
came into existence from the utterances of Brahma. The four 
' Lokas beginning with and ending with are all burnt 
by seven Suns with their rays. "" 

Note.— It is clear from a combination of the statement in verse 34 and 
the statemeht and the word 5Bva5T?r in verse 25 that the first four Lokas 
come to an end at the end of a Kalpa. But what are these seven Suns that 
bum these worlds. There is here. But what is its explanation. 

I suggest that the Sun here means a month. 'A Kalpa as shown in paragraphs 
282-94 of my book “The Astronomical Method, etc.” consists of four years 
and the four years consist of 48 months of 30 days each and an additional 
month of 21 days, as shown in the same book in paragraphs 252-63, 
a Kalpa consists of 49 months. The number 49 consists of seven Roups’ 
of seven each, Mence it can be said that seven Suns or Moons bum or end 
the Kalpa in seven revolutions; and thus bum the Lokas that come to an 
end at the termination of the Whether this suggestion of mine is 

acceptable or not, the fact remains that the first four Lokas were supposed 
to have been burnt at the end of the qSvT, 

The passage quoted above describes Lokas that are created 

^ by man (|^) and that are the abode of man (qif fcT^a ). 

'i Verses 40 to 91 describe the seven Lokas not made by man 

under the same names ^ etc. This is 

clear from the description in verses 40 and 4r’which are as 
I follows: 





(TRUrorq) 

fqq: | 

iq II VT II 

Translation : — The Earth measured upto its end (qq-jg-. 
qflqm) is understood to be the The distance between 

the Earth and the Sun is understood to be the or wqq-. 

The distance between the Sun and the Pole is understood to be 
the or fqq. The distance between the Pole and Jana /gq i\ 
is called the ' 

This is clearly the description of Lokas or Worlds made by 
the primeval cause of the Universe. It therefore proves un- 
doubtedly that the Lokas previously described are ^ or made 
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by man. It is thus clear that the words TTf^, etc., 

etc., have two meanings each, one the Loka made by man and, 
other Loka not made by man, i.e., made by the primeval cause 
of the Universe. 

Now what are these Lokas made by man ? They are said 
to be abodes of man. Therefore they may be towns, cities, etc., 
or assemblies for doing public duties. But in the passage quoted 
in paragraph 7, the or or and or 

are included in the list of ''public functionaries. Therefore 
these Lokas must be assemblies exercising public functions. 
Moreover these are said to have been created by words only 
and words cannot create cities but can create assemblies. 

23. The passages quoted in the previous paragraphs des- 
cribe the seven assemblies. The passage quoted hereafter 
describes the relation between these assemblies and the term 
of the office of these assemblies and the members therein. 

I 

(sets 

ct^i % ii 'IH u 

(^1%) 

I 11 H 

%®[Trr3=ER;t ^ =sr ii li 

g?r%sq^5f5TTr^tT,f5:^r q-qmiiicTrEr; i 

l^iWWW^T ^l»-TWfw?rrH?r: ii ii 
(fTHlfWTRJr:) 

i%(ra^!55 I 

(qi%tra\) 

II XV II 

%^cgq^3IT%qi^Jr jttsrt: i 

qnn^:) 
ii xh ii 

(jTrr:) 
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% (t:) mXRh II II 

(Jifffra) (5r<'R%) 

*i?qrr5 % I 

cTfi^rrsraR ^igTfT Jn% n 11 

(jijr.-) 

^5^^cq' fqil^crwr^JT=Esi%^5gr7 : 1 (not in “Brahmarida”) 
^m%Tc?r 3 ir^ I gq-: II » o II 

TT%?r 5ifi% qjfcr Rcnr%rr: i 

(?ig^ qi^qq-imn;) 

^^g^TRi 5 ?rf ?nT% q'^q;[i(5^ II ^ <1 II 

*TfnR I 3Tq?r|^^^^ff jT[%q; , 

(’nRqr 5 % ?rir®i%) 

3Triqq^q[ fqrrT % I g ?rcqqT: II 3^1 II 

(fqqR I) 

sTH'q^fpq'r f:qaT ^ i 

(sffi'qi) . 

— ^i^guSr, 3T. \s. 

Translation: — Then, when the had come to an end 
and the time of burning had arrived, the Vaimanika Devas that 
were in that Kalpa (the Vaimanika Devas are those who remain 
Devas for one Kalpa only) namely, the Devas, Pitaras, Kishis 
and Manus, their followers and sons of Mann, and those who 
stay in Devaloka during Manvantara, whose authority terminates 
by a Kalpa (qswTaqrifjrqjf), who stay in Trailokya and who are 
conscious of the duties of their offices in this life knowing 
the inevitable (sf^qsivfTrq'cqRl ) termination and’ ^^r) of 

their office (apfff^:) occurring at the completion (i^i) of tLir 
term (Tfejfrrars'i and at the arrival of the Ruhseniient /rrV^-rw\ 
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?lWT35i?TS>BraT: (TWs means probably that they per- 
formed duties of the members of occasions 

before going to cTT^). Staying in for ten Kalpas, they 

again go to Satyaloka. In this order, the Devas (public function- 
aries) whose term of office is one Kalpa go from one assembly 
to the higher assembly. In this maimer rising from one Loka 
to another (qt:^q^i^) thousands of groups of Devas, went to 
the from which there is no return (gfqxigfa^t in^). There 

they are equal to in authority with the exception 

of supreme authority (sftf^q^ifqqT). They are equal to Brahma 
in appearance (on account of similarity of dress) and as 

regards the place of residence (f%q^a). 

This passage clearly gives us information on the following 
points: 

(1) That the term of the office of the public functionaries 
was one Kalpa, i.e., 4 years as shown in paragraphs 282-94 of 
my book “The Astronomical Method, etc.” 

(2) That the Devas in the Trailokya, most important amongst 

them being gqq: or and zprw: (Manus) 

went with their bodies into the Maharloka. 

(3) That from Maharloka they went to Janaloka. 

(4) That, while in Janaloka they as it were returned to the 
Swargaloka on ten occasions, z.e., performed the functions of 
the members of the Swargaloka and then they went to Tapoloka. 

(5) That they stayed in Tapoloka for ten Kalpas and then 
went to Brahmaloka where they become equal to Brahma in every- 
thing except his supreme authority (etrfqq^). 

(6) That Brahma was the supreme head (arfqqra:) of the 
State. Probably after his death the seniormost member of his 
assembly, the Brahmaloka, or his son became Brahma. 

That the period of staying in Maharloka was also one Kalpa 
is shown by the following statement in Chapter 101 of the 
Vayupurana : 

^qr; ti v it 

^Trrr^crr: u ^ h 

it ^ ii 

Translation : — The Devas, Saptarshis, Manus, Pitaras, all 
having gone (a^^flc^:) to the end of their course (i^) (z.e.. the 
term) stay (grri/^gr:) in Maharloka, being deprived of their 
authority, till the t^ination (^q) of a Manvantara, i.e., Kalpa. 





:,Telat!Qiis with each, other. Let us now find out the public 
functionaries who are members' of these assemblies. We have 
got a list of public functionaries given in the 5th Chapter of 
Nigliantu. But at present this chapter is not properly understood. 
I shall therefore discuss the real meaning of the same. 

We have got in this Chapter a list of 3 + 13 + 36 +■ 32 
+ 36 + 31 or 151 names (beginning with and ending in 

/ are Le., places, 

qq- like its English equivalent the place, has two 

locality, /.a., a house. 


Nighantu says that they 

Now the word 

meanings, first an office and secondly a ^ 

town, abode, or a place for residence. Now in the list we have 
such names as and They are not places in the 

second sense but are men. Therefore they, /.e., the Manu and 
the Saptarshis and thus all others mentioned in this fifth Chapter 
must be places in the first sense, offices in human society. 
The names in the fourth Chapter also are said to be q^yf^. But 
they being given in a Chapter different from the fifth must mean 
place in the second sense. The which is a commentary 

on Nighantu calls this fifth Chapter the 

in Chapter 7) meaning that the names in the fifth Chapter are 
those of Now these or qqy: are said to be 

qqyy'q in Nighantu. Therefore the word qq must have that 
sense which is common both to the w^ords and q^^ 

'‘Office” is the only sense that is common to both these words* 
On the whole it is clear that the names in the fifth Chapter are 
the names of offices in human society. 

Now what are the assemblies constituted by these offices ? 
About this we have the following verses in an edition of 
Nighantu. 

^3v5if|9i?r:T%raii^iinT: ii 

Translation : — -The Devatakanda is said to extend from 
3TT3T to From to is the group (ifor) in 

T%ra or the assembly named From 

qig to ¥rir are the Devatas in afcTR^, the assembly named 
jjqr. From to are the Devatp' in the Le., 

the assembly named g- or 
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TMs shows the public functionaries in the first three assemblies 
named ^ or The same 

is told in the following statements in "" 

I 3^r%: ’smlpjfR: I {nmmm-} 

\ ^ig: ^q-y% I! (^20‘^T^RR:) 

Bt^Tm^P4f5Tf I I! 

Translation : — Now we shall begin. Agni is in the Loka 
named 9‘f^cfT (Seventh Chapter). Now, hence the Devatas in 
middle Loka, /.e., the Antariksha Loka. Vayu is the first of 
them (Tenth Chapter). Now the Devatas in the Loka named 

Aswinau, z.e., two Aswins are the first of them. 

The information here differs a little from that given in the 
verses quoted above. According to those verses the Swarga 
Loka begins with but according to these statements in 
Nirukta it begins with Aswinau. That means that there is doubt 
about the eight public functionaries named 
l^ra^TI^fr, and vtn. 

It should be noted that in same way as the words 
etc., have a double meaning, the names 3 ^!%^ etc., must have a 
double meaning ; for instance jgnpf or is a public functionary 
in human society as well as imaginary Devata in the Loka 
created by the primeval cause of the world. 

Now .anybody can know the Devatas in and 

But we are not really concerned with all the Devatas. 
We are mainly concerned with cjrg, and in the 

Bhuvar-loka, and with jjg, and in the 

In the subsequent chapters we shall have to investigate their 
appointment and functions. 

25. Now who appoints these public functionaries ? Let us 
consider this question. Verses 70 and 73 quoted in para- 
graph 7 show that the creator of the Kaumara Sarga, i.e., the 
creator of public functionaries is sfpr the supreme head of the 
state. The following passage from qigij^ior also proves the same: 

g-; II 1=5 II 
1 

^'f5i cr^i i 

I wqra 11 11 
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(S^%) 57555 ( 5 ^ ^l%%g 5 mTT%^: 11 V 
(^SIlHf) 

Mmsfraj sTiJiTiPT =g§^5r i 

(3Ti%frr?jT) (3T^) (srrgBJTcT:) 

*7% % fffrSTTT: 11 II 

wf^r# 'Tt^isRST *Ton%lr =5g^??r i 
?r?rtRi^ ?|7T^ 3r?r®i^ 'Sfrg^rr: it n 
(^gT?7#a) {3rft^r%) 

iri3raF?5rfr 511 % in'^^ 11 

TT^iaf 5prr?5 II 'i^'- 11 


'ili'pioi, ar. Vo ; ^|?IS’37:i5T, q-Tcf V, Sf. V 
“oderlined portions of the passage are not seen in 
Brahmap^a Parana”. The readings in “ Brahmanda Purana ” 
where they differ from those in the “ Vayupurapa” are given below 
the “ Vayupurana” reading in brackets. Corrections in readings 
are given in brackets in the lines of the “Vayupurana”. 

Translation:-— Tht Devatas with Pitris, Manus, 

Saptarshis, Sacrificers and their devotees leave ^•^•3 the 

three Lokas 5^;^ and and go to Maharloka. When 
they go up, at the end of the period of one Manu, all this Trai- 
lokya shall be without support || 122 Ij When the Devatas (S^r.) 
of Trailokya with went to Maharloka, where there are 
ouiteen groups beginning with a^Ma' and ending with :^rsnr 
dwelling for one (cf.^qqirefq;)^ those Devas of great lurtre 
{«lFSfa:) (in the of course) namely the fourteen groups 

leave Maharloka and go to ( 3 ?T? 74 a) Janaloka with their bodies 
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the end of the Yuga, establishes the: Sarga, the Kaumara 
Sarga, with a high objective , after : collecting 

has this meaning also; see 'Apte’s Dictionary), ' after ; 
selecting or picking up and bringing together the Devas, Pitns, 
Rishis, and Danavas. 

This passage especially the last verse shows that it is the 
the supreme authority in the State who appointed the Devas 
in the iSrst three assemblies gqf^ and This is confirmed 

by the verse 

(rM) 

ii w 

« Translation : — And again arose the seven Saptarshis created 
by mind and they were adopted as his sons by Swayambhu him- 
self. It should be noted here that is another name of 

^ 1 . He was called because he himself like Shivaji, 

assumed supreme authority in the State and did not inherit it 
or get it by express gift by the people. That was called 
^^^also is proved by the verse : 

sr^r fgi'l: 5 11 =1^0 u 

in Chapter 8 of where the adjective attached to 

the word ^r. 

In short it is proved by these quotations, that it was 
the supreme head of the State who appointed the public 
functionaries. 

25-A. Now we shall consider the qualifications required 
for being appointed as a public functionary. In this respect the 
passages in ‘Brihadaranyaka Upanishad’, Chapter I, "Brahmana" 
4, Khandas 11-15 and in ^‘Chhandogya Upanishad”, Chapter II, 
Khanda 20, are to be considered. They are as follows: 
‘"wn tTcH%q ^ 

q-PWR %r?rf qw: 


%m n 'll li 


W* H I! 

?r mi I 'j?t SS 3 ii% 

II 1 ^ II 



3!lI0Tr 375^ 

l#3T kw- ^ W- fiwi^Jiilw 
373®^! 3^^3:3lTrf f;7!¥Jrf srurvf^ 11 h ” — 

'^^armrl^ftr ^ig: jrerif orri^^ 3{^m 5rT%f 17^5371 fsrvR- 
arais: 1 ^ w rr^kmr^^ 31^57; Trfrraiqg 

%^r?ni3: ?rn'icri37; nx3T% ?ri37i^%3?#T3K 3frEr% 

H3RT 'Tif3(T4fr% 371737; €i^r 311101137; 37 ?ii;^37; u 11” 

Translation: This society was in the beginning only of one 

Brahmana Varria and thus homogeneous (tr^). Being homogeneous 
it did not prosper. It created the beneficent (?r3r^) Kshatriya 
Varna and those amongst the Devas (^^7;) that are Kshatriyas 
namely ...HUH Even 

then, the society did not prosper. It created the beneficent 
Vaisya Varpa and that class of Devas (i^^ti^fiR) that are men- 
tioned in groups (ironi:) namely Vasus, Rudras, Adityas, Visve- 
devas, and Maruts j] 12 H Even then it did not prosper. It created 
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cattle, and fame. He should not censure the Brahmanas. " That: 
is the rule to be observed by him 1| 20 [j 

The passage in the ‘‘Chhandogy a ’’ suggests that there is: ;: 
some relation between Brahmanas and the 'public functionaries. ■ 
The passage in the "‘Brihadaranyaka’’ clearly shows that the 
Devas, public functionaires were selected from amongst the 
Bramanas. Thus it is clear that the qualification required for 
being appointed a Deva was, that of being a Brahmana. 

26. Now we have to consider three important questions : 
(i) who designed the constitution? (ii) when did he design it? 
and (iii) where was this constitution in force ? We shall consider 
these three questions all at once. 

27. The following passages give us the real Mstory of those 
ancient times : 

qiw* W IT 11 

n I! 

snr (hihwi^^) i 

1^: 11 H". II 


’EicT: 11 3 o |) 
ii “i ii 

3T^ % I 

3i?iwrfrm^ grsf^ aiH ii 

5r€l% W?TI%fRTfiT?f5J53^ 11 Vi II 

Sim? % sfTfm?: I 
sf'TiffT jtjt g?f?J?i»T5[: ii ii 

Translation: — ^“Oh! Brahmanas, of those Kalpas, the seventh 
Kalpa was Padma by name; the present (eighth) Kalpa is Varaha. 
I shall tell ite details. Bhava should be known to be the formerly 
famous first Kalpa in the beginning of the World (New State). 
In this Kalpa, the present Brahma Ananda, himself obtained the 
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divine office of Brahma of divine origin. The second Kalpa is 
Bhuwa. The third is Tapas. The sixth Kalpa is called Ritu. 
The seventh is Kratu and the eighth is Vanhi and the ninth is 
Havyavahana” Chapter 21. The Maheswar said (to Brahma) 
“The Kalpa that is going on is Viswaroopa. This is the 33rd 
Kalpa since you obtained this office named Brahma. Oh Ananda, 
tjie great palace of your residence should also be known to be 
Ananda. Oh, descendant of the Galavya Gotra you have become 
my son by your austerities (ftt:). 

In this passage, the enumeration of the Kalpas as seventh 
and eighth, shows that they are human Kalpas, i.e., periods of 
time devised by man and not intervals of the manifestation of the 
world ,■ for the latter cannot be numbered and enumerated. 
These eight Kalpas must be the. Mahakalpas and the 33 Kalpas 
given afterwards must be smaller Kalpas ; for the 33 Kalpas 
are given by way of details of the 8th Varaha Kalpa 

and the seventh and eighth out of these 33 Kalpas have 
names quite different from Padma and Varaha, the names of the 
seventh and eighth Kalpas previously given. 

All this shows that at the beginning of the period named 
yaraha Mahakalpa, a certain learned man of the Galavya Gotra, 
Ananda by name, obtained the office of Brahma, i.e., of supreme 
authority in the State, by his own efforts i.e., He estab* 

lished a new State. This is also shown by the word ' which 
can only mean here “in the beginning of the State”. When 
Ananda established a new State, he must have designed a consti- 
tution and several institutions. This is expressly stated in the 
following passage : 



(§qg«T) 

I srur ii 'jvs n 

?nprsr qivRifqf gir: gq: i 

u v c n 

— ar. WftRrgrw, Riq at. 

Translation : — In the beginning of the Kalpa, Brahma created 
fourteen large institutions. Therefore it is called 

(q^q = to design or create). The manifested and unmanifested 
great lord is the creator of all things and beings (j^iqf) 

again and again in the beginning of Kalpas. All this world arises 
from him 


mmim 
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This passage says that fourteen large institutions were created 
by at the beginning of Kalpa. The is however des- 
cribed both as and is the supreme lord , of 

the State and is the primeval cause of the universe. The 

passage therefore describes both the creations — the creations by 
man and the creation by the primeval cause of the universe. 
Therefore this passage shows that the supreme lord of the State 
named Ananda created fourteen institutions in the beginning of 
the Varaha Kalpa. The fourteen institutions probably are 7 
Lokas or assemblies already mentioned, 1 Varnas, 1 Asramas, 

1 Vivaha, 1 Yajna, Chronology, System of constellations and 
Dharma (3Tr=5rR''?3R). 

28. Now the place where these institutions were created 
and enforced must be the country between and 

the present Ambala District for this country is called 
as shown in “ Manu Smriti’% verses 17 and 19 in Chapter 2 
and means a country occupied, /.e., ruled by 

We have thus replied to all the three questions set forth in 
paragraph 26. 

2 8- A. It may be objected that these public assemblies and 
the public functionaries are all imaginary and unreal, specially 
as we have not been able to find out their functions. The objec- 
tion cannot stand. I have been able to find out the functions 
of Manu and Saptarshis and they will be given in the 6th lecture. 
Lecture 5th will also show the particular historical persons 
who held the offices of Manu and will show (in paragraph 60th) 
that Suchi a king of Magadha held the office of Indra. In the 
*‘Mahabharata’^ the Dewas, Surya, Indra, Agni, Yama, Vayu and 
the two Aswins are described as acting like human beings and 
Arjuna is described as having gone to and resided in Indra’s 
abode. In the ‘‘Ramayana’" too the king Dasaratha is described 
as having gone to help Indra in his fight with his enemy (Ayodhya 
Kanda, Sarga 9). All this clearly shows that these Devas were 
real human beings and that they were public functionaries is 
shown by Nighantu itself which says that they were Padas. 

This shows that the Devas given in the list of the Nighantu 
along with these, are also public functionaries and that their 
Lokas the Bhur, Bhuvar and Swar must be public assemblies, as 
they were created only by the words of Brahma and as words 
cannot produce places of residence. Moreover, the highly 
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civilized Aryan Society must have got its public assemblies and 
public functionaries; and “Vayupuraria” proposes to describe 
Sarga which has been proved in the first lecture to include the 
creation of public institutions and public functionaries and the 
passages in “Vayupurana” quoted in this lecture are the only 
passages that can be construed as describing public assemblies 
and public functionaries. Therefore they must be held to des- 
cribe real public assemblies and real public functionaries. It 
should be noted that the passages describe seven man-made Lokas 
as distinct from seven others not made by man and that though 
some of the latter may be imaginary the former cannot be 
imaginary. The objection is thus totally refuted. 

29. Now I shall acquaint you with the system of chronology 
devised by Ananda Brahma ; because knowledge of that system 
is quite necessary to understand the Puranas properly. 

A month consisted of 30 days each. The year consisted of 
twelve such months. But every fourth year, an intercalary month 
of 21 days was added. Let us call this fourth year, the long year. 
The period of four years ending with the long year, was called 
the Chatur-yuga or simply the Yuga. It is also called a Kala in 
one passage. The Chatur-yuga was also called a Kalpa or 
Manvantara because another Manu and other public functionaries 
were appointed in every Chatur-yuga. In every 28th Chatur-yuga, 
the intercalary month was made to consist of twenty days only. 

The Mahakalpa consisted of 1000 years, divided into the first 
Krita Yuga of 400 years, the second Treta Yuga of 300 years, 
the third Dwapara Yuga of 200 years and the fourth Kali Yuga 
of 100 years. A Mahakalpa is called also simply also a Kalpa. 
A Hasra or public festivity named Aswamedha Yajna was 
celebrated in every “long year”, i.e., the fourth year. Another 
public festivity named gW was celebrated /or 12 years 

at the end of every Mahakalpa. The word when it means 
time therefore means four years or one thousand years, accord- 
ing as it suits the context. The system of constellations was 
changed at the end of every Mahakalpa, i.e., the constellation 
at the beginning of the year was changed and taken backwards 
by one constellation. 

One-tenth part of Krita, Treta, Dwapara or Kali, in the 
beginning and in the end was called its interium or thus the in- 
terium between Krita and Treta consisted of 70 years, that 
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between Treta ■ and Dwapara of 50 years, that between Dwapara 
and Kali of 30 years and that between Kali and Krita . consisted 
,;O,f':'50'' years; 

■ThC' Sweta, Varaha Mahakalpa or simply the Varalia Kalpa 
was started by^ Ananda Brahma, 3102 years before the . beginning 
of the Christian Era on Thursday, the Ghaitra Suddha Pratipada, 
Le., the 1st Tithi of the bright half of Chaitra, when all the planets 
were seen to be near RevatL Another Mahakalpa ought to have 
been started a thousand years after that. But the Rishis of those 
days did not do that and instead they said that the second revo- 
lution of the Yugas, f.e., Krita, Treta, Dwapara and Kali began 
and thus the Varaha Mahakalpa was continued and is still conti- 
nuing, and going through the sixth revolution of the Yugas, 
namely the Krita, Treta, Dwapara and Kali, it being Krita Yuga 
at present. The first day of the second revolution of the Yugas 
was a Sunday and it is from that day, probably that the seven 
week-days have been adopted and are in vogue. 

All this has been proved in the 3rd lecture of my book “The 
Astronomical Method, etc.” ; that lecture should be referred to 
for the proof of the above statements. 


LECTURE III 
THE VARNAS 

30. All men are not born equal, /‘.e., with equal capacities. 
If a man does a work for which he has got inborn capacities, 
he gets happiness and the work also bears good fruit. Therefore 
every ttian must be made to do that work for which he has got 
natural capacities. Every man must do what he can and every 
man must get what he wants. Every man has an equal right to 
happiness and this can be realized by making him do what he can 
and by giving him all he wants. A*gain, any society requires for 
its well-being several classes of men, e.g., a class that protects it 
from external and internal aggression, a class that gives the 
society its laws or rules of conduct, a class that produces food 
and other necessities of life, a class that produces several handi- 
craft articles, a class of menial workers, etc. If a man is put in 
that class for which his inborn capacities befit him, his work 
bears best fruit and gives him greatest happiness. The Ancient 
Indians saw these principles in very early times, of course, after 
experiences unrecorded in history, and to give effect to these 
principles they divided their society into four classes called 
Varnas and ordained duties for each class. This is shown by the 
following passage: 

sriii rafl: i ii ii 

TfW: n n 

(*TW) 

y I g'qicw: I 

ffRW ^PflOTr: II II 

% rTiJf I 1 

sTU % ii ii 

55R# ?ngr3Ti% ?rr ^T%5qf ii ii 

(f) I 

^ II II 

%•?! w'TI% affll 3 II AS^ ll 


2 
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Jri^cTWT 3 =^T3W5PT I 
g^; 5i5n^ 5IT %frat3. w??ri(5ii)'^32i3 ii ii 

sq^«4?T I 

3rffr?T5T^ 3 ^ ag: ii ti 

^f^sTi'Jir ^ # 5^raT^?rrf^^3 i 
^ra?t!’23iTqjf ^ straa^ ti II 

qigqic:4 =5r ii '! ■'>'• ii 

RT^qisfl# %q sJT^sqfcaiJj: i 

?rnTT-3?if^T 3 g^; ii 'I'J'') u 

?i^frrv3f?i4 ?rmi^Tt% 3 %f I n '1 'j\ 11 

— 3T. i. 

Useful readings in the corresponding passage of srpf^g^TO (qR 
3 t. vs) are given below that of the in brackets. Corrections 

n readings are given in the line of the ^rgg^roi in brackets. 

Translation : — The self-made (^ 3 i;f) Brahma (the supreme 
head of the State named Ananda) knowing how work bears good 
fruit (^;^ 5 ft i%!%) established limitations (rules) by which people 
protected each other (srq-rs?^, q5[^qRJ3;^) II 161 !l He established as 
Kshatriyas (warriors) thosewho caught and killed and thus protect- 
ed others H 161 1| Those many were Brahmanas who stand by the 
Kshatriyas fearlessly and declare i.e., the principle of conduct* 
i.e., the law as it is (^rsTIJIJT) H 163 |1 He called the others Vaisyas, 
the others who though not strong in mind, i.e., timid (gjgsi: has 
to be taken as an opposite to in the previous verse) did 

very hard work (1^;^;^) and destroyed death by hunger 
being not idle, i.e., ever industrious, and who by cultivating the 
ground (^|;?rT^l3) achieved means of livelihood (f [%?fr<qqjr^ ) 
II 164-65 II He called them Sudras, who having no spirit 
and having very little firmness (afcqqft^TT:) were given to lamenta- 
tion (^1=#^:) nnd to running away from danger ^nd took 

delight (^i:) in serving others. Brahma the supreme lord 
ordained their actions and duties ('djiff:) 1| 166 [i However though 
thus the institution of the four Varnas was completely established 
(in??lTJlf), the people (ggrr:) did not again observe these laws 
(’■qilH) °n account of foolishness (;qrf!3) 11 167 |. And they began 
to do harm (s 3 j^^%) to each other by not living according to 
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the laws of the Vargas. But the supreme lord Brahma, having 
known that subject (arfrq'), i-e., the principles of the system of 
Varnas, correctly || 168 |( had ordained army, punish- 

ment and fighting as the means of livelihood (ari^T#) for a 
Kshatriya; for Brahraagas, he had ordained teaching {3ii=3nq;T) 
acceptance of gifts and helping others to perform sacrifices 
and had given cattle-rearing, trade and cultivation to Vaisyas 
!| 1 70 II and had ordained for Sudras livelihood by handicrafts and 
service and he had also ordained sacrifice, study and gifts 
as common to Brahmagas, Kshatriyas and Vaisyas || 172 |1 

division of the society into Vargas, was made as 
early as 3102 B.C. by the Brahma named Ananda. For we know 
from the following two passages that Swayambhuva Manu at 
the beginning of Treta Yuga (2702 B.C.) re-established the system 
of Vargas following the regulations of Brahma: 

%qr stur rr=?T i 

fTf fTT: : I 

Fg: i:|r n v ^ n 

■^5TTcf r g gwig (qr g^i) ^ i 

f^5T^#rrfRqr^T (a^rtfr) tfi itil'ra'i ii H's ii 

cTcT: ^cqsrr ^'<q-rf?or: II \C II 

—^Tgg^ror, sr. ^lu^g^ror, qi^, 3?. 

The useful readings of the are given in brackets. 

Translation : — In that way the Brahma established for them 
the system of Vargas and Asramas. But again the people 
did not observe those laws on account of foolishness j| 55 || and 
then on account of mutual conflict caused thereby, 

they again followed The Swayambhuva Manu, the lord of 
the people (3^rqr%:), having seen the correct thing (qrgfig-Kd-) 

II 56 li and having given thought to it, produced from §ataroopa 
two sons named and the first kings jl 57 || From 

that time arose Kings who punish those who transgress the laws 
(^^«rrft:oi:) !i 58 1| 

This passage and the next clearly show that the laws of 
Varga and Asrama established by Brahma were in abeyance for 
a certain period and were revived by Swayambhuva Manu, who 
established a heritable kingdom for enforcing those laws. The 
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date of Swayambhuva Manu is 432 of »a (see 

paragraph 365 of my book “The Astronomical Method, etc. ) 
Therefore the date of Brahma who first established Vaxnas must 
be prior to this and thus Brahma must be identical with^Ananda 
who as we have already seen established the State m the begin- 
ning of the Varaha Kalpa, i.e., 3102 B.C. 

irf =^r sr^'41 ^ » 

II If ® u 

q^TO’lcT '45| wra • 

qiri??Jn=qT^5^ m- “ 

3t. A''5 ; 3, ®r- ft'*). 

The useful readings of the ^uRgiait are g‘v®p m the 

Translation:— Then in the beginning of Treta Yuga, M 
and Saptarshis declared the Srouta and SmartaDharma ptomu- 
gated by Brahma H 39 !! The Srouta Dharma embodied (gticTB:) 
in and^„ and consisting of Marriage (^RWqPT) and 

Yag’^lorslS of fire was J>y ^ 

Saptarshis 1! 40 H The Sffiarta Dharma, traaitionally 

consisting of' the duties (etRR) of Varnas and 
Asrama was declared by Swayambhuva Manu H 1! - 

This passage also says that the laws of Varna 
were those promulgated by Brahma and traditionally handed 
down. Therefore it follows that the division of t^e society into 
Varnas was first made by the Brahma Ananda in B.C. MO. at 

the these four classes must exist 

in a4%ociety of any time and that therefore tb; /rahma An^ 
did nothing in realifv. Here it should be noted mat th. state 
n ents in the Puranas must be taken to refer to something actually 
done by Brahma in those days, and that something can only be 
this that in the system established by Brahma every man s Posdion 
Slny Varna wis not settled by his own sweet will as m the other 
societies but by the decision of some public functionary or auto 
matically by some law ordained by Brahma or some other pu .i 

33. Now the question is by what public functionary or by 
what law was man’s position settled in the system of Varnas 
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3T. Tt^ 3T. 

Translation: The Kshatriyas and Vaisyas arise from Manu 
and the Brahraanas arise from Saptarshis. This is called a 
Manvantara if we are to speak in brief and not in details. 

What is the real meaning of this verse? Does it mean that 
Manu procreated Kshatriyas and Vaisyas from Kshatriya and 
Vaisya women respectively and that Saptarshis procreated 
Brahmanas ? Such procreation can be done by any ordinary 
man and that would not therefore entitle him to be called a 
Manu or a Saptarshi, and that does not require public function- 
aries as Manus and Saptarshis were. Moreover, the act referred 
to in this verse, is described as a division or selec- 

tion and separation in the verse 

licrRf I 

^'33^, 3t. M 3T. if'*,. 

Therefore it follows that this verse means that the public func- 
tionary Manus selected and separated the Kshatriyas and the 
Vaisyas and the public functionaries Saptarshis selected and 
separated Brahmanas. 

34. If a Man’s position in any class depends upon his 
selection by a public functionary, it would necessitate continuous 
existence and working of the public functionary. And as a 
matter of fact by the constitution devised by Ananda Brahma, 
a Manu and Saptarshis were to be appointed in every Kalpa, 
Le., every fourth year and of the fourteen reputed Manus, the 
first five must have been appointed after short intervals because 
the 3rd, the 4th and the 5th Uttama, Tamasa, Raiwata Manus 
were the grandsons of the first the Swayambhuva Manu (see 
Chapter 62 of the “Vayupurana” and paragraph 367 of my 
book “The Astrnomcal Methods, etc.”). But the sixth the 
Chakshusha Manu being the 9th descendant of Swayambhuva 
Manu, must have been appointed long after the Raiwata 
Manu. The actual dates of these Manus have been proved 
by me in my book “The Astronomical Metho4 etc.” and 
a long interval of 232 years passed between Raiwata and the 
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Chakshusha Manu. The intervals between subsequent Manus are 
almost equally long (see paragraph 394 of my book “The Astro- 
nomical Methods, etc.”). Now the question is “how was a man’s 
position in any of the Varnas fixed during these long intervals ?” 
The answer is that there must have already existed or must have 
been introduced by Raiwata Manu some law or laws that 
automatically fixed a man in any of the Varnas. But that law 
or laws have not been stated in the “Vayupurana” or the 
“Brahmatidapuraira”. Such laws are stated in recent Smriti 
works. The following passages in the Anusasana Parva of the 
Mahabharata, will help us in deciding what these laws were: 

U 'i'i 11 ®r. vv. 

Translation: — h Brahmana can marry a woman of either of 
the three Varnas, namely, Brahmana, Kshatriya and Vaisya. 
A Kshatriya can marry a woman of either of the two Var^as, 
namely, the Kshatriya and the Vaisya. The Vaisya can obtain 
children from a woman of his own Varpa. The children of such 
women are equal (in Vania to the father). I have translated 
mrito mean “equal in Varna to the father” because the state- 
ment Bri "JfraiTf ^ifFTT^ ^Tuvii iM^ 11 sr. vvs 

has got the same meaning and also the same meaning is 

expressed in 

g'tlfqWT II 11 

' ^TUvri |I% It ’A II 

argsrm’ri', 3 t. v\s. 

Translation :~ThsK is no doubt that a son procreated from 
a Brahmanee by Brahmana is a Brahmana. So is the son 
procreated by him from a Kshatriya and a Vaisya. Why should 
these sons get unequal shares in heritage if as you say all these 
three Varnas are Brahmapas. 
ef ra 1 

35r; ^111% i 

^ %'• ^ 11 1 II 
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} 


S^r: I 

JT^ioi ^r ?r ¥fRcr ii ii 

¥fr«fr 1 t 

3fTraTfqg;«Tt 3T^^: qfsr I 

5r =q!^ mmfqcRt fracrr ?r f| ii ii 

3?^rW^?J qi%q; ^31%. I 

qm^n =q ^rr# ii ii 

51 %!%^ sqrq 1 

q;qw stixfisq: qjw qr i 

q;?qr q;q %i% cf'ii sit Tq?tiqi ii ii 
^qrq 1 

3?rcqqfl9T f#I^ ^riqq^qr I 

qmnq^jsqr q; *Tq4 araqg^ ii ii 
cT’q fq'fc^)Eq5R??=^ I 
sisr qqi f q:?qi fraf^ n ii 

=q qrg;q'3Ti%i%«rq i 

qiisftqi’s^^rr qifq T%|qr gpri%f^r ii '=‘.H it 

giqiq^rfqq gti fq^: i 

$r5F$rqi’:qqvfqr ii 5 ?^ ii 

3TIWq| qg^TF^q; qifpqi^q: 1 

qJT5fn%5 qajFqf T%^qrsq II II 

Translation : — Bhishma said: ‘^4t times we find a Kritaka 
(artificial) son, who becomes a son only on account of acceptance 
as such by the father. There neither the seed nor the womb 
is seen as the cause of sonship” 1[ 18 1| Yudhishtira said: ‘"What 
like is the Kritrima son who gets or attains sonship only on 
account of acceptance and in whom neither seed nor womb is 
seen to be the index of sonship?’' 1119|| Bhishma said: ‘Tf 
a man abandoned by both the father and the mother, while 
wandering (qf^) is adopted by another as his son 
he is a Kritrima son if his father and mother are unknown || 20 H 
The Kritrima son gets the Varna of the man in whom at that time 
(45r%) is seen the ownership of the ownerless Kritrima son and 
who nourishes him” ![211j Yudhishtira said: “Oh Grandfather, tell 
me how the Upanayana Samskara is to be given to him, whether 
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2 .% a Brahmana, or a Kshatriya or ^ 

what Varna) a girl is to be married to him ? !! 2^1 

said: “The Upanayana Samskara of one who being abandon T 

his parents gets the same Varna as that of the person wio owns 

or accipts him (^f^ur Wording to 

ed according to himself, i.e., his own Varna, that is, accoroing t 

the Varna of his owner (^twacl) The Sainskara o le o 

and relations of the owner should be given o iim ai 

a girl of the Varna of the owner 

married to him 1124 H Even if the Varna of mother is known 
and of course the Varna of his father is not 
known the Kritrima son gets the Varna and Gotra oi t le person 
who performs the f.e., the owner who^accepts xiim le . 

Kanina and Adhyudha sons are sons of inferior sort (j^rrarSR'T) 

11 25 11 But even their should be performed as if they were 

one’s own sons. This is the settled law (RsjrrO- ,7® 

and sons be i.e., produced by men of the 

lower Varna (gprg’a; has been defined in the verses ^ ® ° ® 

those that are produced by a man of inferior Yarn^ lOin, a 
woman of higher Varna) 112611 their Satpskaras should be per- 
formed by Brahmapas and others as if they were their own sons 
This decision about Varnas is seen in the Dharma-Sastras |i .- / 11 
It is clear from this passage that a man gets the Varna of 
the man who owns him and nourishes him. The Kritnma son is 
only owned by Ms accepting father and noiirislicd by ne 

^ is only owned by the husband of his mother because he is 
her owner and Kanina also is owned by his grandfaUier because 
he is the owner of his daughter. The Adhyudha, i.e., the 
is also only owned by the husband of his mother as he is her owner. 
In all these cases, the owner of the man is quite different from t. e 
procreator, and yet the man gets the Varna of the owner and 
not the procreator. Subsequent changes m the institution o. 
marriage brought about the identity of the procreator and tfte 
owner and the sameness of the Varna of the procreator anu. 
mother (we shall see this in the lecture on marriage) In the 
present law therefore the procreator and mother are of the sanm 
Varna and procreator and owner are the same and the son is 
given the Varna of his procreator. This is a very strict law while 
that in this passage in the Mahabharata is very loose. This very 
loose law must be in force during the long interval between 
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Raiwata and Chakshnsha Manus; for we cannot suppose that the 
stnct present law or a law stricter that the present strict law was 
then in force and we cannot imagine a law looser than the loose 
law in the Mahabharata. 

35. There appears to be also another automatically working 
law by which a man in one Varna went to another higher or 
lower Varna. We find in Puranas several instances of KsLtriyas 
having become Brahmapas. They are well known and need not 
be enumerated. How did they become Brahmanas ? The follow- 
ing passage in the “Vayupurana” gives answer to this question: 


) 


1% , 

^iJrcT’a'srr 11 n 

3T'3r3F'T’T%?s3?:T|5 I 

333 3 u 3 » ^ 11 

-3r3F3crf3f 3°3Toif cfrt 1 

lJITp3rri¥r^‘'-?T5T 33 ^ 3 3W 3 II 3 3 3 II 

g 313 3^133 11 3 3 'k ti 

CTTIT g t%gF% ti 3 3 R ii 

Ff ?F'T:F%H: ^TI^FTOT 11:31133: I 

31TTi%flF3T3T || 33 ^. n 

9irfsqofrS3fJrig-^ xf (| 33 ^ II 

1%3F3: 33F?3 3 31FT3I: I 
3:3131^ 33^ F'Ersgi^F33FW: II 3 3 vs II 
^TFti^r: iei3:3ra!r 3131 33t: i 

h:% 3:F3F33: I3I%g3?cfl 33F: II 3 3i 11 

— ^FfSiior, er. S.3. 

Translation : — Rishis said: By what kind of Dharma — whether 
by abstinence from sensual pleasures ( 33 ^) or by learning in the 
Vedas did Visvamitra and other Kshatriyas attain 

Brahmanahood |j 104 || I want to know that particular thing 
t>y means of which (4;^ 33 ) Dharma told in the Sastras 

F 
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the Kshatriyas attained Brahma^iahood. I want to 
Ser by gifts or by abstinence from sensual pleasures 1! 105 || 
SSs asked'in this way, he said this sensible (^4.^,) sentence. 

If a man invites Brahmaiias and worships with a desire to obtain 
rnerit by means of wealth obtained by unjust means, 

he doS nS^Jt the fruit of that Dharma. (This implies that he 
Lnot even get BrShmanahood) || 106 S Again if a man <>btam 
wealth bv inst means and gives it to worthy persons 
Ind if h^gives and worships without aiming at the fulfilment of 
Sy desires be gets the fruit of the gifts and 

thlt gift gives him happiness (only, and not Brahmanahood) 

! 112? (t5s implies that gifts of either kind do not give Brah- 
Lanahood') But by weU-guarded abstinence from sensual plea- 
Turi a man fills the whole world (by his fame) i| 113 1| We hear 
that the King Viswamitra and other Kshatriyas (^miwr:) attained 
BShmanahood(^f 4 ^) by abstinence^ sensual pleasures 

and accomplished a high objective I1 118 li 

Wote-gqH has been defined as i.e., abstinence from sensual 

pleasures■i^‘‘ ^;ayupurana^ Chapter 57, in “ 

because 31^ means to eat or to enjoy. d 

This nassage shows how a Kshatriya can become a Brahmana. 
The following passages give the general law about going to the 

higher or lower Varna; 

11 u ^ 

Translation:-‘^Tht ascent of a man m Varna caused by bjrth 
from a man of higher Varna should be determined 
in the fifth or seventh quaternary (of his life). By inversion of 
duties there arises equality with the higher or lower Varna as 
before 10133) i-S-, in tbe fifth or seventh quaternary. This 
means that if a man is born of a woman of the Sudra 
Varna (I take this meaning because a man born from a 
2Zn it higher Varga, to got the Varga of Ms fate 
as stated in passages quoted hereafter) and a man of a 
higher Varna, his ascent in Varpa, i.e., his being of his father s 
■ Ser Vam can bo detormined in the fifth or seventh quaternary 
of his life and that if a man does acts of tne higher Varga, he 
goes to the higher Varga in the fifth or seventh quaternary of 
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Ms life and if a man does acts of the lower Varna he goes to the 
lower Varna in the fifth or seventh quaternary of his life. The 
commentators have all misunderstood this passage; because they 
did not understand what the word gir meant. They took it that 
qjT meant a generation. But “gn” has not got this meaning 
anywhere else and hence here also. The word really means 
a period of four years or quaternary as shown in my book “The 
Astronomical Method, etc.” in paragraphs 265-68. The com- 
mentators’ meaning is unacceptable. That meaning is that if 
a man produces sons from a woman of a lower Varna, the sons 
get his Varna after five or seven generations, i.e., if a Sudra woman 
marries a Brahmana and gets a daughter and if that daughter is 
again married to a Brahmana and gets a daughter and that 
daughter is again married to a Brahmana and so on, the daughter 
of the sixth generation would get a son that would be a Brahmana 
and so on. Now this meaning requires three numbers; for the 
woman may be lower by three, two or one Varna. White the 
verse gives only two numbers the fifth and seventh. Therefore 
the commentators supply for the third number, either the sixth 
or the third. This itself shows that the commentators did not get 
at the real meaning of the verse. In our meaning the words 
‘the fifth or the sixth quaternary” mean that we can determine 
that a man is of higher or lower Varna from 17th to 28th year 
of his age, i.e., in the 17th year at the least and in the 28th year 
at the greatest. This meaning is supported by the history in 
Purapas of ascents in Varna in the same life and by the 
following verses 

II II 

cgi%2nt3:^lcrj{# g ^ II II — 1131:35% 3t. =1 O 

Translation : — If a man procreated by a Bramana in a Sudra 
woman is born with superior actions (Srq?n), go®s to superior 
Varna though born inferior from the 

seventh quaternary of Ms age i| 64 j| In the same way, i.e., from 
the seventh quaternary of his life by exhibiting superior actions 
a mere Sudra {i.e., a man both of whose parents are Sudras) 
becomes a Brahmana and a Brahmana becomes a Sudra by ex- 
hibiting inferior actions. In the same way a man born from a 
Kshatriya or born from a Vai^ya changes his Varpa |1 65 |1 An 
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objection may be raised against our interpretation of these 
passages that a man was not allowed by law to do acts of the 
higher Varna, and that therefore he could never exhibit such 
acts and go to the higher Varna. The objector is mistaken. The 
law of these days did not prevent acts of higher Varna, it only 
prevented obtaining means of livelihood by such acts. See 
“Manu Smriti”, Chapter 10, virses 95-96. They are as follows; 

t!3T^Tl^'45T'r '31911 ! 

^ A.m 13^3 ii 

The words clearly show that law 

prevented obtaining means of livelihood by acts of higher Varna 
and that it did not prevent the acts themselves. And it is there- 
fore that we find the statements 

apcnwTO 31 n o sr. s . 

Thus if a man did acts of a higher Varna, merely on account of 
liking or necessity and not for getting livelihood, he could go 
to the higher Varpa. 

Thus in these verses in the “Yajnavalkya Smriti” and the 
“Manu Smriti” the general law of change of Varna by actions 
is stated very clearly. A more obscure statement is found in the 
following verses in the “Manu Smriti”: 

gqigigfSRlI^S % gq gh I 

^^3 =31335'! ^ II !! 31. =10. 

Translation; — In all yugas i.e., ages, men born of mixed and 
unmixed sexual connections ( 3 ) ascend or descend in Varnas, 
in this very life amongst men, from their very birth, by the 
power (smiq) of tbe seed or by the power of 

Here the word ?tq^ is obscure and misleading. Some under- 
stand, it means mortification of flesh (g'CR^f 3 ' 3 ). Bui it roust 
really mean different things "when related to different Varnas and 
that is what the verse 

srifFIW 3311113 33: 5 [£J '3 I 

1^391 5, 331313! 33: II I! 

in 11th Chapter of “Manu Smriti” shows. Thus ^q;g means 
acts peculiar to each Varnaj and if we take this meaning o f 
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Tapas this verse of Manu renders to us the same meaning as the 
verse etc., in “Yajnavalkya Smriti”. 

j The word also requires explanation. Some object 

I that a man’s Varna cannot be changed by erw however severe. 

To this the reply is that the Varna is changed' really at birth, 
Le., a man gets a Varna different from that of his parents by his 
very birth and his peculiar formation of the body in the seed 
and the womb. His only shows what the Varpa is. This 
naturally takes seme time; and the words ?TFmsptqr” in the 

rule in and “ sjt ” in the rule in 

only mean that it takes 28 years at the greatest and sixteen in 
the least to know what his Varna is. 

We have the following important passage in “Bhagavata”, 
Skandha 7, Adhyaya 11; 


f R ^qT=55c[Ttrfcq ^ II 1 n 

q'lg 3TIcfr5t5r: t 

3ii53T?rr n ii 

^ tguq it ^3, n 

?{«i «TrR5R;^'>T;T it w ti 
ara gtr i 

RHfttrtf u ii 


This passage first describes the acts peculiar to each Varna and ij 

says “If the indications that are told above as determin- 
ing a man’s Varna nre seen in a man of a different 

Varna (by birth) he should be named to be of the Varna shown 
by those indications” H 35 H We have similar passages in the 
Vanaparva of the Mahabharata in Chapters 180 and 313. 

The “Gautama Smriti” gives the same rule as in “Yajna- 
valkya” in 


■“ 5IvrTfft;5Er?rrt?rq5BqiWi¥qf 'T=q''iTff qrraT?n: ” l ti;S5fdT5fraTrrt=q ” i 

— STsqR V, ^5r 3; 

or it can be said, Gautama being earlier, that Yajnavalkya only 
follows and repeats (arg^^) the rule given by Gautama. The 
translation of Gautama’s rule is this: “A man goes to another 
Varna by ascent or descent (i.e., by higher acts or lower acts) 
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by the fifth or the seventh (quaternary). This also applies to 
persons born of women of different Varna The 

“Apastamba Dharmasutra” has the following Sutras; 

SR'f II <1 •=! II 

The word 5 !t!%'TR?'SI niay mean "at re-birth or at the time of 
redistribution of Varnas”. The meaning of this passage is there- 
fore obscure and hence I have not taken this passage into 
account. It does not however state anything that is opposed to 
the passages previously quoted. All those passages show that 
“a man goes from the Varna of his parents to the Varna 
indicated by his acts after the 28th year of his age. Now the 
question is who decided that such a change in Varna had taken 
place, whether the man himself, or some public functionary, or 
any man or men of the higher Varna did it ? The first alternative 
would create great confusion and annihilate the system of Varpas. 
The second would amount to redistribution of Varnas by Manu. 
The third alternative would work automatically and is likely to 
have been adopted in those ancient times. In this respect the 
following passage in the “ Mahabharata ” is instructive: 

®t4 ' 

JTOrT%cr! ii ii 
fqitfST ll>s’^ u 

%n% I 

ii ii 

afsi i 

^ci^# ii ii 

q Tjq ^Tr%qRqT I 

€ q- nff: 11 II 

sfrai®#! qfRiq 5511^11%# W ^ I 

Translation:— king q'lfr^sq being defeated and chased 
by king sRi^q went to the Asrama (hermitage) of Bhrigu for 
protection. The passage says what follows:) Pratardana said, 
“Oh Brahmapa, drive away (fq^pqqpj^) q'tci'isq from your 
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hermitage. His sons have destroyed the whole of my famil y By 
killing him I shall pay the debt I owe to my father.” To this, 
Bhrigu, the best of Dharmika (righteous) persons, being merciful 
said II 52 |j “There is no Kshatriya here; all these are Brahmapas.” 
Hearing these truthful words of Bhrigu, Pratardana H 53 1| being 
delighted, touched the feet of Bhrigu and said “In this way also"", 

I have undpubtedly accomplished my object || 54 || for I have 
by my prowess as a Kshatriya compelled him to abandon his 
original Varna. And Oh Maharaja, the king Veetahavya went 
to the Bralimapa Varna and got the right (authority) 

to teach Vedas merely by the word of Bhrigu” 

j] 57 II There is nothing here that shows that this Bhrigu was 
a public functionary. Therefore this passage shows that the 
assent of at least one man of the higher Varna was required 
and was sufficient for tlje ascent in Varna. 

The following story of Jabala shows the same: 

sirwrsr, =4% 

T% w |?rg^=g rira ^rff 

TR:=4rf?nff sfrqw !3T5n?5i g 

pt«rr i g f 

i # 

f Rra 1% wg 3TgTT%, ^ f W ##SfBT%r 

*ir5r^JTr%, g ^^rai#ifrw 

4Jwr 5rM®n% ^rr 5 % 1 # fr mg tfiq 

CTTft: OT ?fT ^ g?!T^?Tr 1 

— Si^Ttr'TR^, 9 T. V, #. V. 

Trmslation.-SeLtyakama, the son of Jabala, said to his 
mother Jabala “Oh lady, I shall (wish to) dwell as a Brahmachari; 
well then what is my Gotra ?” She replied “Oh child, I do not 
know of what Gotra you are. Copulating (= 5 i^‘gi) much (with 
many) as an attendant (qf?=4TR>jfl) I got you in my youth, 
I did not therefore know of what Gotra you are. But I am 
Jabala by name and you are Satyakama by name. Therefore 
declare that you are Jabala-Satyakama.” He then went to 
Haridrumata Gautama and said “I shall (wish to) dwell with you 
as a Brahmachari, so I come to your venerable self as a student.” 
Gautama said “Of what Gotra are you?” JSbala said “Oh Sir, 
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I do not know, of what Gotra I am. I asked my mother and 
she replied that she, copulating with many as an attendant got 
me in her youth and that therefore she did not know of what 
Gotra I am. She further added that her name was Jabala and 
that I was named Satyakama. I am thus. Sir, Jiibala-Satyakama.” 
To him Gautama said "‘A non-Brahmana cannot say this. Oh 
Child, bring a Samid (as a token of your being my pupil). 
Because you did not deviate from Truth, I shall take you as 
my pupil.” 

Here also there is nothing to show that this Gautama was 
a public functionary. Therefore this passage also shows that the 
assent of one man of the higher Varna was required and was 
sufficient for the ascent in Varna. 

Now there is the case of Viswamitra. We find it described in 
the Mahabharata, Salyaparva, Chapter 40, verses 26-30 and in 
the Ramayana, Balakanda, Sarga65, verses 19-26. The first passage 
says that Viswamitra sought and obtained the assent of Brahma 
to his ascent in Varna; and second passage says that, though 
Brahma declared his ascent in Varna, he sought and obtained the 
assent of Brahma’s son Vasishtha, to his ascent in Varna. 
Brahma was a public functionary and his son meant a public 
functionary appointed by him. These passages therefore mean 
that Viswamitra obtained the assent of public functionaries to 
his ascent in Varna. This cannot, however, nullify the conclu- 
sions inferred from the stories of Vltahavya and Jabala; because 
those stories show the minimum that was required and was 
sufficient. Thus we have proved that there was also another 
automatically working lavv^ then in vogue, that detennined a man’s 
position in any Varna. 

36. The first law was very loose. It differs much from the 
natural law of heredity. The natural law of heredity is that 
a man generally inherits the capacities of his ancestors (progeni- 
tors) but in some exceptional cases he differs from them in liis 
capacities, such differences or variations called spontaneous varia« 
tions or mutations being also inherited by his descendants. 
(See passages in English quoted in paragraph 67). The dififer- 
ence between this natural law and the loose artificial law 
must cause several anomalies. In any one Varna there must 
come into existence several persons fit for the other Varnas and 
this must do harm to the society. This needs correction. The 
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in any Varna may not have kept pace with the growing 
needs of the society. It was thus that Chakshusha Manu was 
appointed and the other Manus were also appointed from time 
to time, at longer or shorter intervals. It was the function of the 
Manus and Saptarshis to establish Brahmanas and Kshatriyas 
and thus to redistribute the Varijas, a thing that becomes neces- 
sary after some time though the automatically working laws be 
in force. This is clearly stated in the following passage in 
“Vayupurana”, Chapter 99 Pada 3, Chapter 74): 

3 3^T^r?rt m- i 

wfi IT II V? ' II 

B-?:) 


i 

tpr n ii 

3^ ^rssT i 

ii u 

s#r =^g3*i' i 

^ f II wo 11 

^fl!3% 3 3^ I 

?rrl srfqr gw: n wi n 

miri'trr sjmmt w aw§^r i 

srqtfir w raira 5in%wT wf ii n 

?rt3W =lw g?T: t 

5 wa: aw qgra gw:) 

wiarw a wiw^^fw I gw: ii ffvvii 

gwww g faialfTawg I i 
WHW ^r. arw waiwrw 3W3W 11 vw 11 



The last Pada of verse 441 and the second of jjverse 
442 are interchanged for the purpose of translation, as otherwise 
no good meaning can be got. 

Translation:— lAst&n, I shall tell you, how the Kshatriya will 
come into existence in this period named gir II 436 H Dewapi, 
the king of the line of Puru, who is thought by some to be of 
the line of if , residing in the city named ^aiq- and possessing 
great authority as a public functionary (nfr^iirsf^TTO:) 11 437 \\ 
and Suvarchas the son of Soma of the line of , these two 
will be the creators of Kshatriyas in the 24th quaternary H 438 ]! 
and the 29th (39th, if we adopt the reading qErBrir for reasons 
given in the Note) quaternary respectively. Dewapi of the line 
of Aila who will have no enemy will be the founder of 

a dynasty I1 439 11 These two shall be the creators of the 
Kshatriyas in the quaternary at the end of Kali 

and the future Krita Yuga respectively. It should be noted 
that this happens in all ages for the sake of continuity 
With their respective Saptarshis, they shall be the creators il 441 il 
of Kshatriyas and Gotras (z.e., Brahmanas). The Kshatriyas and 
Kishis (i.e., Brahmanas) do not exist (cease to exist) in the first 
Treta Yuga (this corresponds to the age of Swayambhuva Manu) 
and in the interim of Dwapara (g;Tq^) (this corresponds to 
680 Kalpa Era, the date of the Chakshusha Manu; for then the 
interim between Treta and Dwapara extending from 670 to 
720 Kalpa Era was going on) i| 442 || and in the Treta Yuga after 
the Krita had ended (this corresponds to the 8th Sawarpi Manu 
during whose period Bali was the Indra) and thence they^ 
i.e., the Manus and Saptarshis, will again come into being for the 
sake of the origin of the Brahmapas and Kshatriyas in the next 
creation (This means the 2nd g;r^qTqif'l^ ^5r performed 

at the end of 2000 Kalpa Era. It is called because the 
or year produced a new system of consellations at the end 
of each 1,000 years.) and again in the Krita Yuga. (The line 
clef: appears to have been 

omitted in “Vayupurapa”) |I 443 I In this way, in all periods 
(gil Saptarshis with kings (Manus) stand in all ages 

for the sake of continuity i| 444 1| This passage gives in a nut- 
shell the history of the Varpas. It refers to three previous (past) 
occasions IJTOir, and correspond- 

ing to Swayambhuva, Chakshusha and Sawarpi Manus and two 
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future occasions (when and were Manus) of creating , ' 

Brahmanas and Kshatriyas by Saptarshis and Manus (The author : ■ 
is speaking in the second 

The date of Dewapi' Is given as the' 24th quaternary of the Kali, 
i,e.i 1992-96 Kalpa Era and the date of Suwarchas is given as the 29th quater- 
nary of the future Krita Yoga, Le., 2112-16 Kalpa Dewapi is said to 
belong either to the line of the Purus or to the line of the Ikshwakus. It 
is well-known that Dewapi of the Puru line preceded the Papdavas and lived 
in the Dwapara Yuga. Therefore Dewapi who became a Manu must be another 
one and he can be identified with Dlvakara or Divaka in the line of Brihadbala 
if we take into consideration the curious changes in the names given in the 
PurSuas. In the same way we can identify Suvarchas with Supra^a (also 
named Siitapas in some Puraiaas) the son of Antariksha which can be equi- 
valent of Soma the moon Antariksha meaning “ one in the sky ”. But to 
make Suvarchas synchronize with Suchi the Indra in the last Manvantara as 
stated in Skandha 8, Chapter 13; verse 34, we have to take the 

reading in place of which can be a misreading of it ; for, 

Suchi, is a king of the Barhadratha line of the Magadha and ruled in the 
Magadha from 2130 to 2159 Kalpa Era (see paragraph 413 of my book 
‘‘ The Astronomical Method, etc.”). Thus the date of Suparna is proved to 
be Kalpa Era 2152, le,, 950 B.C. 

37. I have proved and described above the main features 
of the system of Yarnas devised by Ananda Brahma and revived 
by Swayambhuva Manu and probably modified by Raiwata Manu 
by the introduction of automatic laws for the determination of 
the Varna of newborn persons. They are as follows; 

(1) The new born persons got the Varpa of their owner. It 
should be noted that though ideas of chastity had not then arisen, 
a wife could co-habit only with pef sons of the same Varna as 
her husband as shown by the verse 

fi: i 

mm mi mu ii va n 

in the story of discussed in my lecture on Marriage, and 

hence her issues were even by nature generally of the same 
Varna as her husband, Le,, their owner. 

(2) A person .went from the Varna which he got by the 
first law to another Varna and if he exhibited the qualities of that 
another Varna and if this change of Varna was assented to by 
a man of that another Varna. 

(3) Manus and Saptarshis redivided the Varnas and put men 
of one Varna into another. 


LECTURE IV 
THE VARNAS (CotjM.) 

38. The system described in the previous lecture appears 
to have been in full force during the first millennium of the Varaha 
Kalpa, Le., from B.C. 3102 to B.C. 2102. About the end of 
this period two new factors came into operation, namely (1) the 
ideas of woman’s chastity, and (2) the ideas of the superiority 
or inferiority of the Varnas, and they began to modify the system 
described above, 

jyofe.— Pandit R. Saraasastree in his short essay on “ Evolution of 
Castes ” advocates the view that the influence of Buddhism brought about the 
evolution of castes. I don’t agree with him as his view does not explain all the 
changes brought about. 

The story of Swetaketu described and discussed in my 
lecture on Marriage shows that ideas of chastity arose about 
1000 Kalpa Era or B.C. 2102. The story of King Yayati described 
in “Vayupuraija” Chapter 93 and in the Mahabharata, Adiparva, 
Chapter 122 says that he married Devayani the daughter of 
Qj. ^ a Brahmana and got two sons from her and 
Yadu and the descendants of Yadu the most famous amongsts 
whom is §rl Krishna, were always regarded as Kshatriyas and 
were kings (see Chapters 94 and 95). This shows 

that the ideas of superiority or inferiority of Varnas had not 
then modified the system of the Varnas. (The date of Yayati 
is about 1088 Kalpa Era. See paragraphs 396 and 398 of my 

book “The Astronomical Methods, etc.”) 

39. A-s a result of the idea of chastity, the Kanina and the 
Sahodha !§■) sons whose Varna is always in doubt became rare 
and as a result the procreator and the owner became identical. 
Accordingly we find the law being correspondingly modified. 
This modified law is that a man gets the Varna of his procreator. 
This law is enunciated in Chapters 44 and 47 of in the 

following verses; 

I^cT 1 'i 

Translation:— A Brahmana can marry either a Brahmanee, 
a Kshatriya or a Vaisya ; his offsprings from all of them are 
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equal, /.e., Brahmana in Varna. A Ksliatriya can marry a 
Kshatriya or a Vaisya ; his offsprings from them are equal, i.e., 
of the Kshatriya Varna. A Vaisya can procreate offsprings 
of his own Varna from a woman of his own Varna. 

crwg 5TTm Tf snftoir 11 1 \s 11 

— eit. Y\s. 

Translation:— ThQ offsprings of a Brahmana from a woman 
of any of three Varna s (namely, Brahmana, Khsatriya and Vaisya) 

is a Brahmana. 

mU'JTTSlTcr: ffTfroi:*IIT^45ir5|: I 

Iqq-RRiq if I1 || 

mq wff ^q?lo JT I 

f iftoii f 1% II n 

— 8i35n???rqf, si. ws. 

Translation : — A son of a Brahmana from a BrahmanI is a 
Brahmana. A son of a Brahmana from a Kshatriya is also a 
Brahmapa and a son of a Brahmana from a Vaisya is also a 
Brahmana. Why should these sons of a Brahmana from wives 
of different Varnas get unequal shares in inheritance, if as you 
say all these three Varnas, i.e., the Varnas of all these three sons 
are Brahmana. Thus the law now became that a son got the 
Varna of the procreator. It may be said against this law that it 
does not agree with the natural law and that it is wrong to hold 
that the son of a Brahmana from a Kshatriya or a Vaisya is also 
a Brahmapa. The reply is this : The law at that time enjoined 
a man to marry a woman similar and suitable to him as stated in 

iTiql I 

™ Chapter 8. The word used by cr[% is and not 
By natural inclination also a man marries a woman that 
is similar to him. The law therefore presumed that the woman 
married by a man was similar to him, i.e., really of the same Varpa 
as himself though she may be bom of parents of a different Varpa. 
Therefore by that law the offspring got the Varpa of its procreator 
or father. Thus even the offsprings of apparently mixed marri- 
ages were of the four Varnas and there were no intermediate 
Varnas or Varnas as they came to be named afterwards. 
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This is Stated clearly in 

Brg gTu'JTi^ snw ii ii 

— 3Tf^i^?rql, 3T. V®. 

Translation:— A. son of a Brahmajja from a §udra is consi- 
dered a non-Brahmana, i.e., a Sudra because of his incapacity. 
The offspring of a Brahma^a from a woman of any of the three 
Varnas, namely, Brahmana, Kshatriya and Vaisya, is a Brahmana, 
because there are only four Varnas and there is no fifth or inter- 
mediate Varna. 

This was the condition of the law about Varnas, before the 
superiority or inferiority of the Varnas came to be regarded as 
inflexible. This condition is named and is I think an 

ideal condition of society ; because in that system (i) a man gene- 
rally would marry a woman who is reaUy of his own Varna though 
perhaps of a different Varna by birth and get from her a son of 
his own Varpa ; (ii) it is more easy and convenient for a man to 
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of the differing as it does from Chapters 44 and 47 

of the same must be regarded as an interpolation. However it 
graphically describes this stage and is an authority for determining 
its features. It says: 

1%^: g;troc5?M i 

^5tr ^55%; I! vs It 
i; =4114 HR 54RIcJ?I^ RRS 1 

ll3rR% 11 II 

Translation : — A Brahmana can marry four women, namely 
a BrahmanI, a Kshatriya, a Vaisya or a Stidra. From the first two 
liis soul, i.e., a Brahmana is born. From the 
other two is born a son of the lower Varpa, i.e., of the mother’s 
Varna 114 1| Of the three women whom a Kshatriya can marry 
the first two give birth to his soul, i.e., a Kshatriya; from the third, 
i.e., §udra are bom men of lower Varna named Sudra also named 
Ugra 11 7 II A Vaisya can marry two women and from both of them 
his soul, i.e., a Vaisya is born. A Sudra can marry only one 
woman, i.e., the Sudra and she gives birth to a Sudra only i| 8 |1 
About the progeny of . the. Pratiloma connections, the 
Chapter of the says: 

RSTRt 1 

4441 =4TW II II 

4RJT 4i5i4n%45^ I 

sTifiojit II II 

441 1 HI44 l44T5=FR4T 41443fk4: 1 

4rBr4I4f S4ra5E4Iti;ll I’, II 
4J4I4I4T44HIiq 444141 5rir44m: I 

444 R(-^)44 Ht44: I! n H 

Translation: — A Brahmapi produces from a Kshatriya, 
Suta who is outside the four Varpas (sri^) and whose duty it is 
to write works for praising kings A Vaisya 

produces from a Brahmani a Vaidehaka, who is outside the four 
Varpas whose work it is to attend upon women 

(41^4) H 10 n A Sudra produces from a Brahmani a Chapdala 
who is very fierce, who kills men awarded with capital punishment 
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and who have to dwell outside the towns.. Thus these that dis- 
grace the family ure born of a .Brahmam jl ll j! ' 

On account of the transgressing of the law ' 

by connection with a man of the lower Varna, from.' a Kshatriya 
is born by connection with a Vaisya, a Magadha, le., a bard who 
lives by praising (qTcp?[^iqjT:) by connection with a Sudra, a 
Nishada, who kills fish |I 12 | A Vaisya by conneetioii with a 
Sudra gi'ves birth to an who should never be 

accepted by the Brahmanas as an attendant who is a 

carpenter and lives upon wealth in the form of dogs (I think the 
correct reading is and not because the latter reading 
has no meaning) |] 13 [j 

The statements of these two passages are embodied in the 
following table, for easy comprehension: 


The order of the progeny is shown by the numbers 

given in this table. The first is the highest and sixth the lowest 
of them. Two principles have determined their order. (1) The 
higher the father, the higher the progeny ; and (2) the greater 
the distance in respect of the Varna between father and mother 
the lower the progeny. This is the order taken for granted in 
the following passage in the Mahabharata in verses 19 to 28. 

This progeny also produces fifteen new Varnas in the 

same way as the four original Varnas do. This is shown in the 
following table: 
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This table is prepared to show the meaning of the following 
verses in Chapter 48 of the : 

TT%sfq =3^41% I 

3Ti<i^t5ir: fT?r4t!?if n “iv is 

?T«ri fsrat ^’JTg f ^RTcmw I 

?r'4r a'4TJT?r: II II 

% w Hint ^=T4f5r ^4 irs i 

^Rg mifarq; II n II 

w-tf^ ^tlSN sTTliasit I 

^4 ^rgr: =4"T5Wfca3JT2r% ii I's ii 

arasw 5 wi^ wucRngJT; I 
llrn^l^rc si¥t^}i aoil: 5 ii n 

aritTJimsTwa anrsaR: I 

snuRTTrg^rraa ligqt(H5rT) RR%i(jr) ^ ' 

a?fT'4#iqRRf sTTra ii ii 

3TtT^r4'm(T:) \ 

IftsR ^ Igf: Ra#«r RiggRt II ’i® II 
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11 II 

=5rgTT 5qFr>?r f^T^irRi'T^n^sT: i 

W’T-^raf^ II \\ M 

qnqgr i 

=51 55fK5ii?r5t5rTi%5T]^ WWW 
=^^13153?=^ =511^ 5gRI=giI5fWT%5IJ3; 1 
g?T%55atcf=o3^ firg'3Tr5f5f^n%5rq; ii ’=>n « 

3TI^T5Tfr3 =511^3 % 5R: I 

II 11 

R5fT?it (^1^) f =5Ifl^R: a?J?r% I 
=5ri^r®T?qTl#T'TT^: c^^5rR55{^IW^ 11 ^^1! 

=5tn^^^r i%5n5[5i i 

=^ter^5r 5 i. ’x's n 

f^^'r ^ifq xiT^T®R35r4%f?rtra5m I 
^Tr^Hm=^ ?i?r snlrii^ ETil^ciJi: II II 
Translation: — ^The six Pratiloma Vanjas also produce similar 
Varnas, Le., their own Varnas from women of their own Varpa 
(^#IRlf). And from women of lower Varna they pro- 
duce progeny of the lower Varpa '•^•> the mother s 

Varna (jttgrsiTPli:) II 14 H But from a woman of a Varna next to 
their own (sTRcTsf?^) they produce progeny of the Bahya or outcast 
Varpa corresponding to the Pradhana (sjsrw^’:)) the ^hief of 
the family, i.e., the husband, as in the case of the principal four 
Varpas a man produces his own soul (progeny of his own 

Varna) from women of the two Varpas, i.e., from his own Varpa 
and of the next Varpa || 15 || They also produce similar Varpa, 
i.e., their own Varpa from women of their own Varpa and pro- 
duce censured progeny from women of higher and higher Varnas 
^R3; = higher) \\ 16 jl As a gudra produces from a 

woman of the Brahmana Varpa, progeny of the Bahya Varpa, 
in the same way an outcast greater than an outcast 

/'=rraTta-N from the four Varnas ("the correct reading should be 
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original lower Varnas 1| 18' |I Becanse Vaoiiasankara (i.e., degenera- 
tion of the system of Varnas) is brought about by connection 
with; women, connection' with whom' is not allowed by 
law Just next to the outcasts are produced 

Sairandhryas by men of Magadha Varna (from women of 

Suta Varna) (The correct readings adopted by me are given 
in brackets). They know how to help in toilet 
They live by serving ' and they, keep no servants for 

themselves 1| 19 1| From a woman of the same Varna, 

j.e., the Suta Varna (ayg;) a man of the Ayogava Varna produces 
a Maireyaka who lives by stretching the nets 
and a man of the Vaidehaka Varna produces a Madhuka Ij 20 |1 
and a man of the Nishada Varna produces, a Madgura who serves 
and lives by plying boats, and a man of the Ghandala Varna pro- 
duces a Mritapa otherwise famous as a Swapaka |I 21 H A woman 
of the Magadha Varna produces four ferocious Varnas who live 
by deceit The first by connection with a man of the 

Ayogava Varna is that known as Sougandha, who being very low 
(«;j»^) gives good flavour to the flesh correct 

reading should be reading in books that is 

is clearly wrong) tl 22 p and from a man of ihe Videha 
Varna, the sinful (qifq^ r) woman of the Magadha Varna produces 
a Krura who lives by deceipt ; and from a man of the Nishada 
Varna, she produces a.Bhadranabha who drives in a vehicle of 
asses 11 23 H and from a Chandala she produces a Pulkasa who eats 
asses, horses and elephants, who wears the clothes of corpses 
and who eats in broken utensils |124|1 A woman of the Ayogava 
Varna produces three lowest Varnas, (1) from Vaidehaka the 
mean Andhra who lives outside the town, (2) from Nishada, a 
Karawara who is a tanner und (3) from a Chandala, a 

Pandusoupaka who deals in the essense of barks |I 25»-26 p A 
man of the Nishada Varna produces from a woman of the Videha 
Varna, an Ahindaka, and a man of the Chandala Varna pro- 
duces a Soupaka whose means of livelihood are the same as that 
of a Chandala H 27 H A woman of the Nishada Varna produces 
from a man of the;;^Chandala Varna a son named Antewasayee who 
is seen in cemeteries only ®ven 

by the outcasts |j 28 Ij 

This same system has been copied though incorrectly in 
Chapter 10 of the “Manu Smriti” (Students should note that 
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tile fourteenth verse in that Chapter' is | 

an interpolation being in conflict with the 28th verse ; 

, etc.” and also with the 6th v/hich must be construed as 
■being in agreement with the 28th). 'The “Manu Smriti” at times 
even quotes sentence from the 48th Chapter of the Anusasana- 
parva. The same system is also described in Chapters 8 and 9 
of the first Prasna of Baudhayana. 

It may be objected that all this description is only academical^ 
tlieoretical and imaginary and had no correspondence with reality 
and that it was invented to explain the origin of already existing 
different tribes. The objector can urge that such a large popula- 
tion camiot arise out of what was then regarded as transgression 
of the law and that a Sudra could not offer to the women of the 
higher Varnas by way of temptation anything like beauty, wealth 
or power or position. There is much force in the argument of 
the objector, but I think that everything in this description is not 
imaginary and that something that was real provoked imagination 
with respect to other things. The three higher Varnas were 
very much like each other. They were of the same Aryan stock, 
and the study of the Vedas and the performance of the Yajnas 
were common to them. They were also intimately connected 
with each other by what they called Anuloma marriages. The 
Vaisya could also offer by way of temptation his wealth to women 
of higher Varnas and the Kshatriya could offer his power. Under 
these circumstances, it is very likely that the Pratiloma Varnas 
named Stita, Magadha and Vaidehaka came into existence, 
though the other Pratiloma Varnas could not have come into 
existence and were only identified by imagination with the already 
existing tribes or races living lives repugnant to the higher Varnas. 

Of those three the Suta occupied a very honourable position 
in society and though he could not study the Vedas, he was 
entrusted with the duty of preserving the Puranas and was conse- 
quently a man of learning and must therefore have been born 
of parents of higher Varnas. All this is borne out by the follow- 
ing passage in the ‘‘Vayupurana”, Chapter 1: 

4ftr?fTc5TRT: II ^3 !! 

I II 


THE FAHl^fAS 


61 


ciR. W TffTfre:: ?ijT: 'TRnw^raJT: IMK H 
g ?rF'?rH^ ir%^: '5TRi%?ff^5n^F^ i 
arfir^T^rTOg;^ ii n 

iamwFr ^«fig1' « 

% RFR ?rm: afcTI: ^53^1 II 11 

"i^fr ^ 3T»^Tf?a?#ri^- • • • it n 
m%T?5rt ||>^ II 


cffT 55jTflRRJIFt: 


. U II 


’ids^^i5^rarsi%T ¥r^T%!!:mRT%: i 
g^Tnl: gRsFcrq^R^; n ^<> ii 

^'^4 IR ^rfR ?ff%;ls: gilcl4: I 

'^qcTiRW’^rH =q ^inf ^'4?ra^?TiJi, ii n 

#Flt '•qR'>T qiR gcTTUt R 1 

?rafR5^'^5 f^gl % SffR'IRRt: 11 \\ II 
fr f| ??4rr . . . . ii ^ ^ n 

IT'-r4t •'Il4: I 

^ f%f^r%5iq; W W 

Translation : — ^When the valorous greatest king Adhiseema 
Krishna of unmatched spirit was ruling the Earth according to 
Law, the ^ishis of sharp intelligence (g%cntir^:) performing 
a long sacrifice in the holy place (srirsj?!) named Kurukshetra 
11 12-14 H The best amongst the Pouranikas, Suta by Varna went 
to see them H 15 H He who had correct knowledge of his duty 
(RI 2 rf%^) propitiated the great and intelligent sages by his dutiful 
acts Le., by approaching them, by falling to the ground 

and by bowing down to them with folded hands. Those 
sages also engaged in the Satra, with other members of the assembly 
(gg-^T:) being pleased, worshipped him and spoke sweet words 
to him (jtr) It 22 [1 Then the chief householder (^qra:) of that 
Satra well-versed in all sciences, having seen by indications what 
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the members of that assembly meant, requested the Suta 
(to recite the Parana). The Suta then said “Being request- 
ed to recite the Parana by you who know the Puraija 
and who strictly follow the rule of truth, I am purified and 
favoured j| 30 || This is the highest duty of a Suta, enjoined by 
ancient sages to keep a record of the lines 

of Devas, Rishis, valorous kings, and of famous great men, i.e., 
those that are described in Puranas and Itihasas by Brahma- 
vadins || 32 |( But a Suta is not entitled to study the Vedas || 33 || 
The duty of a Suta, next in order (ifHqfr) is the life of a Kshatriya. 
and managing chariots, elephants and horses ; and his duty 
last in order is medicine || 38 1| Why then should I not recite 
the Purana, respected by the sages, when you Brahma. 
vadins have asked me to do that which is my duty of the first 
order 1] 39 li 

Though much of the description of outcast Varnas was theo- 
retical, academical and imaginary, it had great influence upon the 
lives of persons urging them to avoid or to prevent Pratiloma 
connections. 

42. I shall now describe the second stage. The change 
produced by the ideas of superiority or inferiority of Varnas 
did not stop at the first stage ; it proceeded further and brought 
about the second stage. This is described in 
Chapter 1, verses 90-96, in “Agnipurana”, Chapter 5, ’ and 
in “Vishnu Smriti”, Chapter 6, and also in verse 14 of 
Chapter 10 of the “Manu Smriti”. I shall quote from 
It says: 

€^^¥5?: f| ?f5rifrq: \ 

g^ri: n So || 

^T%2rrqr I%5r: I 

oflcf: I! S'! II 

KTSRqPTiril^qijfT i 

Wfi Rwreq h s’ ii 

r i 

ii ss ii 

I 

srJrqiTftg- | II sv 11 

qf%55wrg55lw: ii s's ii 
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The meaning of this is expressed by the following table : 


Mother 

Father 

4- 





mm ' • 
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The passage also says in verse 95 that the sons of the Anuloma 
connections are good, deserve Upanayana ceremony and that 
sons of Pratiloma connections are bad, ue., they do not deserve 
Upanayana ceremony. But Yajhavalkya does not say clearly 
whether a son of the Anuloma connections deserves the Upanayana 
ceremony of the Varna of the father or of the mother. He must 
be understood to mean that the son gets the Varna of the mother 
and deserves the Upanayana of the Varna of the mother ; because 
he clearly says that a father gets a Sawarna son, z.^., a son of his 
own Varna only from a Sawarna mother, /.<?., mother of his own 
, Varna, implying thereby that from a mother of the lower Varna 
he gets a son of the lower Varna, 

43. But the change in the system of Varnas did not stop 
even at this second stage. The ideas of superiority must have 
become more rigid and prevented marriage even with women of 
the lower Varna. In both the stages, moreover, the difficulty 
of educating sons for doing duties of a Varna different from that 
of the father, must have become manifest and must have prevented 
marriages with women of the lower Varnas. Thus there arose the 
present system of the Varnas as represented by Adityapurana” 
quotedby Madhavacharya in his commentary on‘‘ParasaraSmriti , 
wherein amongst acts prohibited in the Kali Yuga is included the 
marriage with girls of a different Varna 

43~A. There came about another very important change in 

the old system of the Varnas. A man could in ancient times 

\ 



go from one Varna to- another either automatically or by the acts 
of the Mann and' the SaptarsMs. But very early the automatic 
laws .'about change of Varna were either forgotten or, misnnder- ■ 
stood' or looked upon with disfavour, and the functions of the 
Manus and the SaptarsMs were also forgotten or misunderstood.',. 
Moreover Manus and SaptarsMs were not' appointed again after ^ 
the reign of the Barhadratha king Suchi. AH this must' have ' v 
. resulted from the natural desire of keeping , in one’s fain,ily . the,, 

, privileges , obtained as a member - of a particular Varna and , the,, 
unwillingness to part with those privileges. 

44. Slaving thus traced the changes in „ the' system, .of .the', .. 
Varnas, brought about by ideas of superiority or inferiority, .we 
shall now investigate into the origin and rationale of those ideas. 
There is, no natural 'superiority or -inferiority. We cannot vrealiy, 
say that the taste' of a mango is superior or inferior to that, of a 
plantain, or that the smell of a rose is s'liperior or inferior to that 
of jasmine, though both are pleasing. Similarly how can we 
know if the intelligence of the Brahmana is superior or inferior 
to the bodily strength and enduring capacity of the Sudra or 
Vaisya, both being necessary for and beneficial to the well-being 
of the society ? It is clear that there is no natural superiority or 
inferiority and that any idea of superiority or inferiority must be 
artificial, i.e., created by man for some purpose. The duties 
assigned to a Brahmana required that he should be looked upon 
as superior. The relation between Varnas is well expressed in 

\ mj ^ =^ 15 - 

II 11 by Vasislita in Chapter I. 

Translation : — The three Varnas, z.e., Kshatriya, Vaisya and 
Sudrf^ should remain in the control of the Brahmana. The 
Brahmana should declare their duties and the king should enforce 
them. 

It is clear that this arrangement cannot work smoothly unless 
the other three Varnas have respect for the Brahmana and unless 
the Vaisya and the Sudra have respect for the Kshatriya. As 
the Sudra was to serve the others it was also necessary that he 
should have respect for the other Varnas. Hence an artificial 
order was created in which the Brahmana stood at the head, 
the Kshatriya stood below the Brahmana, the Vaisya stood below 
the Kshatriya and the Sudra stood below the Vaisya, 

Note . — Here I quote passages that prove this order. 
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This order is Stated impliedly in: 

sranf 5 I 

1^4 ^ ^ U ti — ?^g., 3T. 1. 

Translation:— Voi the advancement of the society, the 
Brahma created the Brahmapas, Kshatriyas, Vaisyas and §udras 
from the face, arms, thighs and feet respectively. This passage 
implies that Brahmana is superior to Kshatriya, that Kshatriya is 
superior to Vaisya and that Vaisya is superior to §udra as face is 
higher than arms, arms higher than thighs- and thighs higher than 
legs. The same order is stated expressly in 
fofr II V 11 

T?: SrR II ^ II 

— 3nq^^ a. “i, t). 

Translation: — There are four Varpas, the Brahmana, the 
Kshatriya, the Vaisya and the Sudra. The former is superior 
to the latter. 

This order is only artificial but unfortunately it was thought 
to be natural and it then produced all the mischief described 
previously. 

45. Connected with this subject is that of the privileges 
bestowed upon the Brahmana. These privileges are (1) exemption 
from punishment by the king and (2) exclusive right of receiving 
gifts and (3) freedom from taxation. These are stated in the 
following passages: 

5r T53fi%t% f sw” II Ho-i n 

•— BlwRd', ^n%q4, 3T. HS. 

Translation: — Oh Lord, also make this promise that you 
would regard the Brahmanas as being unpunishable. This is the 
oath administered to Prithu who was put on the throne after the 
deposition of king Vena for his misdeeds. 

II 3^ 1| 

— 31- 

Translation: — In his own kingdom, a king should be just 
and he should pardon the Brahmanas. 

?5ifFnT4 ’Tg: ^i4g4Tsgfqri^ i 

mi ii ii 

mf t qi^i ^ i 

=q:g?rmi ^ ^ '44 "^1^144 4 11 13 .^ 11 — 4 . i . 


3 



Translation: — Swayambhuva ,, Manii' has declared . .ten 
places for pnmshment for , the , three Varnas other than the 
Brahmana. But the Brahmana should go off unhurt on these 
places. ' These ten places are:' (1) the generative organ, (2) the 
tongue, (3) the abdomen, (4) two hands, (5) two feet, (6) eye, 
(7) nose, (8) two ears, (9) money, and (10) the whole body 1| 251 
tfW 

s mh'j ii n 

qq T,m ?T5TOisfq q n n 

— q3W%, 4. / 

Translation : — Shaving the head is ordained to be the capital 
punishment for a Brahmana. The real capital punishment is 
for the other Varnas [j 379 1| Even if a Brahmaiia commits all the 
sins (offences) he should not be killed. He should only be ex- 
pelled from the kingdom unhurt and with his property complete 
and unmulcted H 380 H There is on Earth no greater 

Adharma than the killing of a Brahmana. Therefore the king 
should never even think of it H 381 H 

(2) Pratigraha, z.e., acceptance of gifts, is mentioned only 
amongst the duties and rights of a Brahmana and not of the other 
Yarnas. This we shall see later on. Acceptance of gifts is 
therefore the exclusive right of the Brahmanas. 

(3) 5 h 

qrffqTq ii Yv i! — 'i. 

Translation:— A king governing according to Dharma can 
take as a tax one-sixth of the wealth (profits) of any one except 
the Brahmana. 

— 

Translation : — Even a dying king should take no tax from a 
learned Brahmana. It should be noted that a Brahmana is not 
a Brahmana at all, if he is not learned and that therefore all these 
privileges would be granted to a learned Brahmana only. 

Now the question is why were these privileges granted. 
These were granted to him not for his own benefit but for the 
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benefit of the society— to enable him to discharge his onerous 
duties. It was his duty to declare the law as it should be 

quoted in paragraph 30), without being afraicT of the Icings 
and the kshatriyas. It is quite necessary for . this that he 
should be exempt from punishment at the hands of the king. 
Otherwise it is very likely that he would stand in constant dread 
of the king and would be unable to declare the true law. For 
the same purpose even to-day the legislators and judges are 
given special protection in the constitutions of civilized 
countries. The other two privileges are also intended to 
keep a Brahmana well-supplied with money and give him an 
independent and easy living so that he may be enabled thereby 
to devote his undivided attention to his chief duty, the acqui- 
sition of and disemission of knowledge and be enabled thereby 
to speak the truth freely without being influenced by anybody 
upon whom he may have to depend for his livelihood. It is 
thus clear that the privileges of the Brahmana were given to him 
for the benefit of the society. 

46. I shall now describe in detail the duties and rights of 
all the Varnas. 

ii ii 

^oorr 5 wrT^ ii n 

— ST. I"- 

ii ii 

f -41^11% 4 11411% 4 I 

i%4T %nTri%4 11 II 

— ST. 

W 4T I 

4'4IT^r-i:4TTH% 4T 4 *§[1x41 4541=44 II V II 
4g4g®l%® f 4 ST^Jci ^I44Tf%?Pg, I 
^ 3 4TT%4 414 45W II H 11 

441Ti;cf 3 4IM44 44 %4ISI% 5(154% | 

%4I ^%T:rTi4T4t 4Wfir H % II 
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=^g4mq fl'sfHt ^i5Ti%5=rm i 

^=?TRR^^: ’T^T%% ^T^l%fl^*- SI U 

^ 3€^ f%f%fq^Tcf I 

SWfiH: gr45TTf\c!; II si 

— 3ri5C“W/e?. ,' 

Translation:— Teaching, study, worshipping (4f), helpiiig 
others in worship, making gifts, and accepting gifts, these are 
the acts of a Brahmana. Three of these six are his means of 
livelihood || 75 and 76 H '''Manu’", Chapter 10. 

A Brahmana should abandon all things that are opposed to 
study and he should teach at all costs. That is the real performance 
of his duty |1 17 |j He should always study those sciences that 
augment thinking power, sciences that are helpful in producing 
com sciences that are useful and works that help the 

understanding of the Vedas 111911 C'Manu Smriti’% Chapter 4). 

A Brahmana should live by l^ita or Amrita, or by Mrita, or 
by Pramrita or by mixture of truth and falsehood but 

should never live the life of a dog jj 4 H Rita is picking up of grains 
scattered in the market and collecting grains from ears of 

corns thrown away by farmers. (%^) Amrita is that which is 
given without begging. Mrita is that which is given after begging. 
Pramrita is that which is obtained by cultivation. Satyanrita is 
trade. A Brahmana may live even by that. But service is called 
the livelihood of a dog. Therefore a Brahmana should avoid 
it 11 6 li He should store grain in a storeroom /.e., 

he should store grain for three years, or he should store grain 
in a jar, i.e., he should store grain for one year. Or he should 
store grain for three days only or he should not keep anything 
for the next day jj 7 H Of these four householders, the latter is 
superior to the former and gets superior world for his reward \] 8 || 
This means that a Brahmana was to keep himself as poor as 
possible. C'Manu’', Chapter 4). 

A student knowing his duty may not give anything to his 
preceptor before beginning to study. But when he has completed 
his study and being permitted by the preceptor wants to return to 
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Ms home and perform the bathing ceremony he should 

obtain as much as he can for the preceptor 1| 24 H (“Manii”, 

Chapter II). 

This implies that a preceptor must teach a student even if 
he does not pay anything before being taught. Thus it proves 
that it was the duty of a Brahmana to teach free. 

fhrali'n-. \\ n 

3Tr?|3Tras4 3 rtfl^ 3=5:®% 3=Esf% II V-s li 
^ cn%3 ilMqfrf: I 

%I3T% §31 II ’ll II 
3^ fic3T ^f|3r?nfrqf%: I 

=3 T3?IT3 11% 33^31 3455333: II ’tH II 

—31511%, 3T. I'i. 

Translation : — ^If a Brahmana does not get food six times, 
i ,e., for 3 days (because a man is supposed to take food twice a 
day) then at the seventh time, he should take away from a man of 
low actions, grain sufficient for that day only (3!§533^3 %r) II 16 |i 
either from the threshing floor or from the field or from the house 
or from whatever place it is obtainable. And if he asks about 
it, he should tell him about it || 17 jj A dutiful king should not 
punish that Brahmana, for, a Brahmana suffers from hunger on 
account of the childishness of the king himself H 21 i| On the 
other hand, the king should obtain information about the number 
of persons of his family whom it is his duty to maintain and about 
his learning and character, and should provide for such main- 
tenance as is enjoined for him by law jj 22 H (“ Manu ”, Chapter 11.) 
This shows how careful the law was about the well-being of 
a Brahmana. It is quite natural and just, because the Brahmaria 
being burdened with onerous duties for the benefit of the society, 
it was quite necessary to take care about his well-being. 

Now we shall detail the duties of a king. The king was to 
be always a Kshatriya by Varna and the other Kshatriyas had to 
help the king in the discharge of his duties. Therefore it is neces- 
sary to know the duties of a king. These duties are well- 
expressed in the oath that is to be administered to kings at their 
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coroBation and that was actually administered to Pritlin accord- 
ing to the ®‘Mahabharata”. The oath is as follows: 

mu j 

^ w ^ o ss w 

^ ii n 

0 — wRcf, mmk, m. 

Translation : — Take this oath again and again. ‘‘I will 
protect the Brahma on Earth (z.^., the Brahmanas) by action, mind 
and words ; I will not act at any time according to my own incli- 
nations but will doubtless act according to the unchangeable 
Dharma laid down in the Danda-Neeti”. Oh Lord, also make 
this promise ‘‘I will not punish the Brahmanas and I will protect 
the whole world from the admixture of the Varnas.” 

si]m \ 

mmm w \ ii 

m 5(f ti hv u 

BTR w cr^%?T II n 

T% 5 I 

I: ! 

^5^4 STH ^ w He ii 

m\ ^ 5??^ i 

^ ^T% f|^?TTc¥r?T: M II 

^ RT%|5T mfkm i 

44 11 II 

cfra^ FH%q^ I 

?T?T m: wm W It 

Translation : — A Kshatriya who has been enlightened by 
learning Vedas as directed by the Sastras should 

protect this whole society |1 1 [j He should appoint seven 
or eight ministers, well-tested, born of good families, skilful in 
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the use of weapons brave, having knowledge of 

the sciences, and whose ancestors also have served the king or his 
ancestors II 54 1| because, even an ordinarily easy act is yet 

dfficult to be done by one man if unaided, what then of “govern- 
ing” the kingdom, the fruit of which is very great || 55|1! With them 
he should consult about ordinary (not to be kept secret) peace- 
treaties, hostility, matters about army, treasury, town and country 
income protection and pacification of con- 
quered territories II 56 |i Having obtained the 

opinion of each of them separately and of all of them jointly, he 
should do what is beneficial to him || 57 || But his highest con- 
sultation (q-^4 4?!) about ail six matters referred to in verse 161, 
should be done with the learned Brahmana most distinguished 
of all (fq%%rr) 11 58 1] He should always confide in him and should 
assign all acts to him. He should begin an act after having come 
to a decision, together with him |1 59 || (“Manusmriti”, Chapter 7.) 

?rr( 1 cicsi^gr: i sTiia?^ ii ^ ^ 

” I — 3t. q 1 . 

Translation : — He (the king) should appoint as a Purohita 
(Prime-minister) a Brahmana, having knowledge, noble descent, 
eloquence, august and pleasing appearance, mature and active 
age and good character, whose rule of life is justice and who 
abstains from bodily or sensual pleasures (qqrT%qq: ). The king 
should act with his consent H is known that the king 

acting with the consent of such a Purohita prospers and does 
not get afflicted !1 12-16 1| Chapter II “Gautama Smriti”. This 
means that every act of the king required consent of the Purohita. 
This is just as it is in England where every order of the king re- 
quires the consent of the Prime Minister also. The Mahabharata 
also says: 

I ^fsrwr^iTri: ii ^ it 
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: strl: i 

■ 3?iRT m ii ^ i it 

mSmm ^ ^m^ i 

S[^o 3TR% 5f^T: IM^ II 

, ' — ^n%q#, 

Translation:—! shall tell you how and of what kind yon 
should appoint your ministers |j 6 j] Four Brahmanas, learned 
(I^T^) honest (g=5fi;i;) who are mature and have completed 
their study at a teacher’s school (ifRqj) (that is who are 
graduates), eight Kshatriyas strong and skilful in the use 
of weapons [|7|| twenty-one Vaisyas possessing wealth, three Sudras 
that are humble and honest in the duties previously mentioned 
(f.e., the duty of attending upon other Varnas), and one Suta 
(by Varna) who knows Puranas, has got eight qualifications, is 
fifty years of age, mature and free from jealousy, knows 
Srutis and Smritis also, is modest and impartial who 

is able to control the disputants about any point, who is not 
greedy of money |1 10 ]) and who is free from seven terrific vices. 
The king should take decision about anything in the midst of (at 
least) eight of these ministers 1| 11 |1 and then that decision he 
should proclaim in his kingdom and should also communicate to 
the governors of the provinces. In this manner you 

should govern y OUT subjects 11 12 11 

These passages show the duty of a king and therefore of other 
Kshatriyas whose duty it was to help him and they also show the 
part that the other Varnas had in the government of the kingdom. 
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q#!? wq^il: w;? ^n%f^ I ,', 

^«rf 

5lf^tl ^1%^ ^ ^kSTRftT W: II \o% n 

p^Rcrfl^^ cf^m m II 11 
w ^mn ^11% m\ ’4R^^ m^^ i 
mi mif^ i^rai: mrm m^^ im i ii 

— 3T3^I%, a?. 

Translation:— A. king should imitate the spirited behaviour 
of India, the Sun, the Wind, Yama, Varuna, the Moon, Fire and 
the Earth || 303 \\ As India rains all the four months of the rainy 
season, so he, observing India’s rule of action, should rain his 
kingdom with desires, z.c., by fulfilling the desires of his subjects 
ji 304 II As the Sun takes away water for eight months by his rays, 
in the same way, he should take taxes from his kingdom. This 
is the Sun’s rule of action || 305 j| As the wind enters and moves 
through ail living beings, in the same way, he should enter all 
human beings by means of his spies. This is the Wind’s rule of 
action U 306 1| As Yama restrains, at the proper time both the 
beloved and the hated, so he should restrain his subjects. That 
is Yama’s rule of action (“restrain” here means kills) jj 307 jj 
As every sinful man is seen ensnared by Varuna, in the same way 
the king should imprison all sinful men. This is Varuna’s rule of 
action H 308 |j He is the king observing the Moon’s rule of con- 
duct on seeing whom the subjects are pleased as much as men are 
pleased by seeing the Ml Moon j] 309 H He should show to sinful 
men his prowess and his sharpness and to sinful neighbouring 
kings, he should be very ferocious. This is Fire’s rule of conduct 
11 310 II It is the Earth’s rule of conduct, if a king supports all 
beings as equally as the Earth does support all beings || 311 |[ 
This passage enumerates all the duties of a king briefly and 
poetically with regard to subjects in his own kingdom. Now 
I shall quote a passage that states his duties even towards the 
subjects of another kingdom. 
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Translation:-— A king, having conquered ' a couiitiy, should ' 
worship the deities (or public functionaries)^ and dutiful 
Brahma^as'in that country. He should' grant lands exempt from 
taxation and proclaim amnesty (to those who fought 

on the side of the defeated king) H 201 ]| And then having ascer- 
tained briefly the desire of ail these, /.e., the public 

functionaries and dutiful Brahmanas, he should establish on the 
throne a man from the family of the defeated king and should 
make an agreement with him |1 202 || He should accept their just 
claims as stated by them and he should honour the 

newly established king and his ministers with valuable things 

( 4 :) !1 203 11 

This passage proclaims the right of self-determination, so 
loudly trumpeted but so often violated in modern times. It 
also shows how^ to win peace after having won the w^ar, z.e., a 
way of making peace that will leave no cause for further wars. 

Now I shall quote a passage that shows the chief duty of a 
Vaisya., 

mm: w \\\ n — v 
Translation: — A Vaisya should try his best to increase his 
wealth by just means, and he should give food to all beings by all 
Ms ejfforts 1! 333 \\ 



MANUS AND SAPTARSHIS 


(Their History) 

47. Manus and Saptarshis have been mentioned in Nighantu 

in Chapter 5 as public functionaries We have seen in 

paragraph 24 that they are members of the public assembly 
named ^ or or We should notice that the public 
functionaries named are also members of the same assembly. 
We should also note the public functionaries named fSrcrt:: who 
are members of the public assembly named The and 
frar: sometimes associated with Saptarshis or Rishis in some 

statements. 

48. We have seen in paragraph 23 that the term of office 
of these public functionaries is one Kalpa, i.e., 4 years. There 
must, therefore, have been a large number of Manus and a large 
number of groups of Saptarshis. But the Puranas only mention 
fourteen Manus and 14 groups of Saptarshis. What is the 
explanation? We shall see in the next lecture that the Manus 
and Saptarshis had three functions, one of them being the 
re-division of the Varnas. This function of re-division of Varnas 
was exercised by only fourteen Manus and groups of Saptarshis. 
It is only these fourteen that are remembered and mentioned 
in the Puranas. This is clear from the fact that each of these 
fourteen Manus is qualified as we shall see later on by the word 

the originator of Brahmanas and Kshatriyas. 
In this lecture I shall give the history of these fourteen Manus 
and groups of Saptarshis and in the next lecture I shall describe 
the functions of Manus and Saptarshis. 

49. The following passage gives the history of the 

first of these fourteen Manus and the Saptarshis associated with 
him: 

grr: rif milrlK '4Tflvf il || 

II II 

— ; 4ig5?;ivr, sr. 
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1 T 3 ; €Hi=!T«r a 1 

^ stflUT 5i=€Ti%I3L II II 

^Tf^®53<JT wra W 11 VO u 

qoir^^irraRiciq;, *13: ^R 3 %ssgT? 5 ^ 11 vi 11 

— 3 ?. ^\s ; ’TT^ ^. ^\. 

\ . ^frrgTrg^H ' 

^R3> 'S’T ^rsTHcSsraiff ^r II 11 

#ar|fn?rr ^f^n^ft % 1 

^55T??5TRf ai^rsjT am ii <:'s ii 

^ 0 TT??fr 5 a^^m 5 T I 5^r: 11 <:<: 11 

— 3T. Hvs; aut^s^w, 3T. 

Translation:— In that way the Brahma established for them 
the system of Varnas and Asramas. But again the people did not 
observe those laws on account of foolishness and then on account 
of mutual conflict {cr?;^cr^i%i(T'a*T) caused thereby they again 
followed Manu (55-56). 

Then in the beginning of theTreta Yuga, Manu and Saptarshis 
declared the Srouta and Smarta Dharma promulgated by Brahma 
D 39 II The Srouta Dharma embodied the reading in the 

m. W) “ ^rm^and consisting of 

marriage and Yajna or worship of fire (arfhf t# ) declared 

by the Saptarshis |1 40 11 The Smarta Dharma, traditionally handed 
down consisting of the duties (arrai?) of the Varnas 

and the Asramas was declared by Swayambhuva Manu 1| 41 |1 

The first two passages have already been referred to in 
paragraph 31. They show that the system of Varpas started by 
Brahma was not continued by people on account of foolishness 
revived after abeyance for some period by 
Swayambhuva Manu in the beginning of the Treta Yuga. 

The third passage gives the exact date of this revival. The 
following is the translation of this third passage: 

“Tell us truly how the Yajna was started in the beginning 
of the Treta Yuga in the creation of Swayambhuva Manu. Tell 
us how they again established the Varnas and Asramas when 
the Krita Yuga and the interim thereafter had ended, when the 
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Treta Yuga had arrived and when the period named Kala had 
hegun.”—“Yayupurana”, Chapter 57. 

Now we know that the period of Krita is 400 years including 
its own interim. Then would follow the interim of the Treta 
in its beginning, of the length of 30 years. This would make 
430 years from the beginning of the Varaha Mahakalpa to the 
end of the between and But a new small Kalpa 

begins not at the end of 430 years but at the end of 432 years 
from the beginning of the Varaha Kalpa and the Kala 
mentioned here appears to be same as the small Kalpa. There- 
fore the date of the revival of the Varna system by Swayambhuva 
Manu would seem to be 432 Kalpa Era or 2670 B.C. This is also, 
of course, the beginning of the period of Swayambhuva Manu. 

50. This Manu and the Saptarshis in his period did not 
only revive the system of Varnas but they also gave a fresh 
impetus to Yajna (ariTTfl^), and the system of marriage by 
reducing the laws and regulation of Ananda Brahma to writing. 
This is my inference and the following are my reasons for it : 
The passage in verses 39-41 of Chapter 57 of “Vayupurana”, 
just quoted, says that the regulation about marriage and Yajna 

Varija and 

Asrama was called The following passages show the cause 

of this difference in nomenclature: 

4^% ^IJTIET stU'ffrSUTR =4 gdl: II 11 
fqvim: ii 3 a ii 

'TTUfislcitiofi ^ — The Saptarshis declared the Srouta Dharma, 
the ?.igveda (^;), the Yajurveda the Samaveda (hwtr) 

and the six Angas ( 5 [fnifprrif?r gcfl:) of the Vedas, by knowing, 
i.e., hearing them from their predecessors in office Ij 31 H 

(Swayambhuva Manu) again declared the duties (arr^rR) of Varpas 
and Asramas by inferring the duties of Varpas and 

Asramas in the past period of Manu. _ Hence the duties of 
Varpa and Asrama are called Smarta duties [j 32 H 

— figSTivr, 3T. 



Translation:— Sfouta Dharma snouia oe Kiiowa as 
Srouta because it was heard Smarta Dharma is 

called Smarta because it was inferred The Dharma 

about Yajna and marriage or t^) is Srouta and 

Dharma about Varria and Asrama is Smarta 1! 39 H Chapter 59 
in “Yayupurana”. 

j^gte. The word%^f?R=ri in verse 31 should be translated as ‘having heard’ 

because for the same act the word has been used in verse 39. The 

word “^nr” must be taken to mean, “historical inference” because 
must have a meaning distinct from that of and “historical 
inference” can be the only meaning distinct from that of the other 

meaning namely “ remembrance of experiences in previous birth ” not being 
rational and realistic. ^ j 

One may question why the same method was not used with 
regard to both the Dharmas._ The answer is quite clear. The 
Dharmas about Varnas and Asrama were in abeyance 'cjiiiq; 
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It appears as if Yaska had before him the same passages 
in the Puranas that we are here considering. They clearly show 
that Vedas and the Smntis were first reduced to writing at the 
time of Swayambhuva Manu. 

This is also supported by the following statement: 

oar ti u 

— 5T. Svs. 

Translation : — It is said that the division of the Varnas was 
done in the Treta Yuga and then the Mantras were reduced to 
Samhitas, i.e., to written works by Saptarshis who were Brah- 
manas. It may be objected that the people of the days of 
Swayambhuva Manu did not know writing. This is the opinion 
of those who regard the Indian Aryans as men of low intelligence. 
If the Aryans could measure the length of the tropical year 
almost exactly before B.C. 3102 as I have shown they did in my 
book “The Astronomical Method, etc.” they must have known 
the art of writing also very early. Several Mantras in the Vedas 
support this conclusion. In l” 
and in “ ntfw root 

to engrave proves that they knew writing. 

The work of Manu though called a must have got the 
same authority as Sruti is supposed to have at the present time. 
It must have got an independent authority by itself 
and not an authority dependent upon that of Sruti. It must be 
noted here that no one except a Manu the public functionary 
could write a Smriti and that in fact no one other than a Manu 
wrote a Smriti, till the time of the author of the uja- 3 T^I%, 
i.e., about 613 B.C. (see paragraph 433 of my book “The Astro- 
nomical Method, etc.”), when the institution of Manu and 
Saptarshis appears to have been forgotten and when the word 
itself changed its meaning and began to mean exposition 
of the Vedas. It must also be noted that the present “Manu- 
smriti” is not the “Manusmriti” of the days of Swayambhuva 
Manu. 

51. I have detailed above what happened at the time of 
Swayambhuva Manu. The following passage in the Mahabharata 
describes part of it very vividly: f 
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% f| % ^rar; aa f^3ri%^a: ii ii 

It^^jrfafvr^ljai a?ara saiwgTWij: i 

ama- ipa aiT ii ii 

3TT^: 1 

ga^: : a;g: I 

nfTaar^ (f ii n 

an afcr5ntiaiar4f I 

TTaif^aUa ata;: aiva: w 1fw:aa53: ii n 

g^wiia€i5[frrr gaa: aaa WM 

;j^¥r54W4ai: II ^ "i II 

W4 ^ IE4 i%afigaai3: 1 
^raia aaar aa; sni# naf^ 113^11 
aaaaM^wi% ai^r: g^iaiariiaa: 1 
aaki r%i%ar^4 i^fa a a^-rai; 11 \ 5 11 
aRiaaigr^siff a^T ac^aat I 
t^fsaaagra ama ^r^rat iia4>iT4ai ii 11 

— a^wRa, ^rita'ilia 3T. 

Translation : — That is the best Sastra respecting the duties of 
the people ; adjective of gi^Biaf aai ai%ia ^a ffa 

agrfif|:) which was declared after unanimous decision CTT^rrj%fir- 
i|r 4 l) by the Seven ?Lishis named and which was 

accompanied by the four Vedas and which was made on the great 
Mountain Meru and which was given out by seven mouths || 28 |1 
Marlchi, Atri, Aiigiras, Pulastya, Pulaha, Kratu and the spirited 
Vasishtha are the Chitrasikhandins. They are the seven Prakritis 
and Swayambhuva Manu is the eighth. The society is held" by 
them and the Sastra has arisen from them 1| 30 i' 

Those thinkers who had concentrated their mind 

(t^^WSRipg':) and had' controlled their organs and mind 

TtTt:), who knew the past, present and the future, who were 
intent upon Dharma based on truth thought 

about the people by the mind and concluded (gi4iV ^’ 1 %^), 
“this is the best this is this is the greatest good” 

(for the people) and then they made the Sastra || 32 1| In that 
Sastra Social duty, money matters and enjoyment of senses and 
afterwards freedom from pain (jti^) or Beatitude, also were 
declared. Also several limitations (rules) that are to be observed 


imsim 
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(?fre«rar:) in the public assemblies named 5 ^ and were declared 
in that gastra 1! 33 1| Also the goddess Saraswatl entered (inspired) 
them for doing good to the people by the command of Narayana 
II35II 

52. I have narrated above the great deeds done by Swayam- 

bhuva Manu. They explain the great respect with which Swayam- 
bhuva Manu is spoken of even in the Vedas. He is spoken of even 
in ?.igveda, 1.80.16, 1.114.2, 2.33.13 and in 8.52.1, as father Manu 
(Jig; ?.igveda, 8.30.3 we have the important 

prayer; 

" JTW '7*1: Is cr^H?r: ” 

Translation: — Oh, Gods, do not take us ^ ^ 2nd person 
plural) away from the path of father Manu, that promotes the 
highest good (qt:T^;).^ In “Taittiriya Saiphita”, 2.2.20.2 we 
have the very important statement: 

Translation : — Whatever Manu said is as beneficial as medi. 
cine. These references to Father Manu undoubtedly prove that 
Swayambhuva Manu had done the great deeds described above. 

53. I shall now describe the other Manus. The following 
passage gives a list and a brief description of all the fourteen 
Manus: 

?rg: i 

cfSTF ii ^ ii 

cf^ It y II 

^sffrar: JTr?r^f^ciTr%^T«r3 ii \ ii 

— wrgsTw, 

Translation : — Swayambhuva the first Manu, Swarochisha, 
Outtama, Tamasa, Raivata and Chakshusha are the six past 
Manus. I shall tell the eight future Manus. They are the five 
Sawarrias, Rouchya, Bhoutya and Vaivaswata. Know that the 
past five Manus are descendants of the first Swayambhuva Manu 
i! 5 ij — “Vayupuraija”, Chapter 62. 

Having first given this list, the Purapa then describes in order 
the Swarochisha, Outtama, Tamasa, Raivata and Chakshusha 

* “ has a similar meaning in Rigyeda 10.63.1. 
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Manus in the same chapter, calling them as the second, third, 
fourth, fifth and sixth. The seventh Vaivaswata is described in 
Chapter 64 as the present Manu. The future seven 

Manus are described in Chapter 100 and their names in order 
are Sawarna, Daksha-Sawarpa or Meru-Sawarpa, Dhanna- 
Sawarna, Brahma-Sawarna, Rudra-Sawarna, Rouchya and 
Bhoutya. They are also described in Bhagavata, Skandha 8, 
Chapter 13 the last two hoing named Deva-Sawarni and Indra 
Sawarrii and the order of Dharma-Sawarna and Brahma-Sawarni 
being inverted. Though these Manus are said to be future Mhnus 
they are really past Manus, The kings described in Puranas 
as future kings are known to be really past kings. The future 
Manus must similarly be, in fact, past Manus. The statement 
“ t r ^ etc.,” discussed in paragraph 59 

which says that eight Manus are past, supports the same conclu- 
sion. Moreover, the adjective applied as we shall see here- 

after to some of the so-called future Manus proves the same. 
The reason for describing them as future kings or Manus is also 
very clear. The “Vayupurana” is written in the form of a 
dialogue during the period of Vaiwaswata Manu. The subsequent 
editors of the “Vayupurana”, when they brought it up to date, 
kept up that form and hence they had to describe the subsequent 
Manus or kings as future ones, though they were really past. 
That the ‘‘Vayupurana” was first written during the period of 
Vaivaswata Manu is shown by the following passage: 

mi i 

TT% ti U 




Translation : — In the period of Vaivaswata Manu, from the 
beginning of Vaivaswata Manu, 28 periods named Yugas have 
elapsed with those kings. Hear the periods that remain |1 459 !| 
The future forty (forty-three according to “Brahmanda Purina”) 
periods named Yuga with' kings are remaining. The period of 
Vaivaswata will end when they will have passed H 460 H 
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This statement has been much misunderstood. The Yuga 
mentioned here is supposed to be the astronomical Yuga of 
43,20,000 years. But the astronomical Yugas had not then come 
into existence and Yuga meant only 4 years in those days (see 
my book “The Astronomical Method, etc.”, paragraphs 265-268). 
Anyhow, the passage shows that the “Vayupurana” was first 
written when part of the period of Vaivaswata Manu had elapsed 
and hence the subsequent Manus have been described as future 
Manus though really they are past Manus. This will also be 
supported by the actual dates of the future Manus proved here- 
after. 

54. The Manus Outtama, Tamasa and Raivata are grand- 
sons of Swayambhuva Manu. This is known from the following 
statements: 

'T=5r %S3rat: H h I! 

(?: ?Wi:) 

' — 3T. ; sTfitepror, qr^ sr. 

Translation;— The five past Manus, i.e., the Swarochisha, 
Outtama, Tamasa, Raivata and Chakshusha are descendants of 
Swayambhuva Manu H 5 i| The four Manus Swarochisha, Outtama, 
Tamasa and Raivata are descendants of Priyavrata j| 56 |] 

?r 1 

Tg:'4TS?HTIc€ i g^lS^qfci: II vs II 

ffRl RT 11 c n 

€ I gt gw irgwT^' n 3 3 11 

3 g^: 11 3h 11 

ciqi R €1^ II 3^ II 

qrcTW II 3^ II 

g^f gwi to 11 3^ 11 

— wigg^TOT, 3 T. 30. 

Translation : — ^Then the Brahma hid his dark body ( 3 i»Tr^;CTq^^ 
and divided that body into two parts |1 7 [| By one part he 
became a woman, she became Satarupa |( 8 1| and the other half 
who was man, was the first Manu Swayambhuva |! 1 1 1| 
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That man having obtained Satarupa for his wife, co-habited with 
her i 1 3 B Satarupa gave birth to two sons, Priyavrata and 
Uttanapada, the best amongst sons borne by those having sons 
111611 is and not cf^r). 

=5rg4 irg^rkr ^ rhr: n n 

— a, ®r. 

Iig^RgiigT; 11 II 

— ST. %. 

Translation: — ^The second Mann named Swarochisha was the 
son of Agni H 19 H The third Mann Uttama was the son of 
Priyavrata |1 23 H The fourth Manu named Tamasa was the 
brother of Uttama H 27 H The fifth Manu named Raivata was the 
brother of Tamasa H 2 |1 “Bhagavata,” Skandha 8, Chapters 1 and 5. 

These passages show that the Manus, Uttama, Tamasa and 
Raivata, were sons of Priyavrata who was son of Swayambhuva 
Manu (though they differ about the descent of Swarochisha). 

Now as the Manus— Uttama, Tamasa and Raivata — were 
grandsons of the Swayambhuva Manu, the periods of the first 
four Manus must not have been very long. We have seen that 
the period of the Manu according to the constitution of those 
days was only four years. We have also got the following 
statements about the length of the periods of these Manus: 

R^cTITt fT: 511 II 

^IfR: <TR^W?f: ?rn; ^^Il%cpiT g I 

r^*?T>irTggpfr ^ u n 

— ar. 

Tmnslation:~T)ik length of the period of Swarochisha should 
be known by that of Swayambhuva S 23 |1 The creation of Uttama 
is measured as regards the length and the number in the series of 
descendants, by that of Swarochisha H 36 H 

Under the circumstances detailed above, it would not be 
wrong to presume that the periods of Swayambhuva, Swarochisha, 
Uttama and Tamasa were four years each. 

55. The Purapas give names of Saptarshis, Devas, Indras 
and Manuputras in the period of each Manu. I need not give 
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these details. I shall only give those things that are the most 
important. 

arrant 57#r: I 

tr% ^5ra%R: II II 

— ar. 

f Translation:— Th& thirteen sons of the high-souled Auttama 

Manu were originators of the Kshatriyas || 35 j] 

This shows that sons of all Manus were originators of 
Kshatriyas. “Vayupurana” in Chapter 62, verses 71-88 gives 
the line of descendants of upto Chakshusha 

Manu is the 8th descendant of Uttanapada. The “Vayupurana” 
says about him 

Rqn'itixT iicTt 

(^) 

5^"! 3Tg%i5i; ii h 

(ofl) (vfr) 

5r5rm?:rc?T3fRrat'jggT n u 

?fm RWsT II s,o II 

— Tfggtirvr, 3T. ar. 

Translation:— Bnhm bore for Ripu the son named 
Chakshusha who was all-spirited. His son, the learned Manu, 
was the originator of the Brahmanas and the Kshatriyas. He, 
i.e., Chakshusha, son of Ripu, generated from Pushkarinl, Varunee, 
the daughter of Prajapati named Araiiya, the famous Manu 
named Chakshusha knowing Dharma and Artha full well |1 90 || 

I have ascertained the date of this Manu to be Kalpa Era 
680, Le., 2422 B.C. from the position of the planets at the begin- 
ning of his period (see paragraphs 368-71 of my book “The 
Astronomical Method, etc.”). The period of Raivata Manu 
therefore must have ended in 680 Kalpa Era. It must have begun 
in Kalpa Era 448 on the presumption that the periods of the 
previous four Manus were four years each. The period of 
Raivata Manu therefore must have continued for about 232 
‘years. Such a long period is possible only if automatically 
working laws fixing man’s position in the Varnas, were in force. 
Those laws have already been pointed out in paragraphs 34-35 
and they were probably promulgated by the Raivata Manu. 
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56. The period of the Chakshusha Manu, was 68 Yugas or 

272 years, because the verse “ • „ v. 

^ „ % „ : WiSTIff: I JTfTWfr: II 

^ u II Chapter 62 of “Vayupurana” says that 
the creation of Chakshusha Manu was equal to that of 
^3 in length and because the length of the period of 

Vaivaswata Manu is proved to be 68 Yugas by verses 459 and 
460 of Chapter 99 of "Vayupurana” quoted in paragraph 53 
Therefore the period of Vaivaswata Manu must have begun in 
952 Kalpa Era, i.e., 2150 B.C. This is confirmed by the fact that 
Vaivaswata Manu was the grandson of a daughter of Daksha, 
the 9th descendant of Chakshusha Manu (see “Vayupurana” 
Chapters 62 and 63 and Chapter 84, verses 31 and 37-38). ' ’ 

57. Vaivaswata Manu introduced a new factor in the Aryan 

Society of Brahmavarta. He sent his son to colonize the 

country to the east of the Brahmavarta. 

The Ramayana says: 

*1513, » 

?Tg?Tl n ^ 11 

— m 

; . ■■ ■" 

Translation .-—KosaU is a very happy prosperous 

and large country on the banks of Sar^u, rich in wealth 
and grain i| 5 11 There was in that country the famous city 
named Ayodhya that was built by Manu himself, the lord of 
mankind || 6 |j Ikshwaku is the son of Manu. He was the first 
Ayodhya |i 21 n 

This shows that Vaivaswata Manu colonized the country 
round Ayodhya and made his son Ikshwaku, king of that country 

The “Vayupurana” says the following about the sons of 
Ikshwaku: 

a c 11 

^ '5fg. , 

5 r^f?rag 5 §[rer^ g^p: a % 11 

=^iR; 5 r?i 4 riar ^ ^T%oTiift i%% a '^o 11 
f :^t%< 3 T[' 7 «r 3 ;i%'ir: 11 11 11 

— ??|g?T 5 l, 3 T. <s^. 
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3?53I^ T:i5rT'5?r I 

tT#r sggdTir^ ii i n 

3f4m#?RT ’TI(^?nPtTWI%3: II ’I II 

%i%5rk IWIWT i 

arrafcS^T iTfRi^r ii \ ii 

o^S^r ftmw. - II v II 

RT%^fW WiIt I%f^S¥?W?i^ II ^ II 

— ^rggrm, sr. <;s. 

Translation : — Ikshwaku had hundred sons who used to make 
large gifts 1| 8 |! The eldest of them were three Vikukshi, Nemi 
(Nimi) and Danda. Fifty of them headed by l§akuni were kings 
protecting the northern country and forty-eight sons headed 

by Viinsati were protectors, of the southern country [|11||, 
Chapter 88. 

Hear the line of the descendants of Nimi the younger brother 
of Vikukshi — of Nimi who founded near the Asrama of Goutama 
the city named Jayanta just like the city of the Devas H 2 || Nemi, 
the very dutiful and respected by all beings was the son of 
Ikshwaku of great prowess |1 3 |1 His son Mithi was also a man 
of great prowess. It was on his account that the city Jayanta 
became Mithila H 6 |I 

These passages show that Ikshwaku’s son Nimi or Nemi 
as he is sometimes written in the Puranas founded another 
kingdom in Mithila, Ve., Bihar. 

Chapters 90 and 85 of the “Vayupurana” show that Puru- 
ravas was the son of the daughter of Vaivaswata Manu named 
Ila by Budha son of Soma. The “Vayupurana” says about 
him: 

TT# i 

%tr gvJiOT % n v*. n 

n ii 

— wrpOT, 3T. 

Translation : — ^That son of Ila, i.e., PurQravas, was a king of 
such prowess |1 He ruled at Prayaga or Pratishjhana in the holy 
country adorned by Maharshis on the northern bank of the 
Yamuna jl 49-50 H 
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This passage shows that a grandson of Vaiwaswata Manu 
colonized and ruled the country north of Yamuna. Pururavas 
is the ancestor of the kings of Kurukshetra and other countries 
to the south-east of Kurukshetra. 

All the historical facts, shown above, show that soon after 
Kalpa Era 952 or 2150 B.C. the Aryas founded new states to the 
south and east of BrahmSvarta. These new states must, at first 
until they grew in importance, have respectfully followed the lead 
and acknowledged the authority of Brahmavarta, as the colonies 
of England do in the present day. Later on when these new 
states grew in importance they and the people therein must have 
vied with Brahmavarta and people therein for honour and public 
authority and we shall see later on that this actually happened. 
The result of this envy was that the central authority controlling 
the whole society of the Aryas in India, became lost and extinct. 
The well-designed institutions of Manu, Saptarshis and Aswamedha 
suffered the same fate and since then the Aryan Society itself is 
drifting to its final termination which can only be averted by 
reviving those institutions and their controlling authority. 

58. We have seen in paragraph 53 that 28 Yugas of the 
period of Vaivaswata Manu had passed and 40 Yugas were to 
pass when the “Vayupuraija” was written. That means that the 
period of Vaivaswata Manu was intended to be 68 Yugas or 
272 years like that of the Ghakshusha Manu. But that did not 
actually happen. The next Manu the Sawarna Manu was 
appointed in Kalpa Era 1424 or 1678 B.C. This date is proved 
in the following way: 

We have the following passages in “Vayupurana”: 

li '^3 11 

■— 3T. loo. 

(They will be) in the period of the present 
(?rtgci^) Sawarna Manu |i20|| Their Indra shall be ancient 
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rraKjfatton:— When the eighth period arrives, Sawarni will 
be the Manu i| 11 1| Bali, the son of Virochana, will be their 
Indra H 12 fi 

These passages show that Bali, the son of Virochana, was the 
Indra in the eighth period of Sawarna Manu. The date of 
Bali is proved by the following passage: 

It it 

■■ 

g^r II vs'A II 

(w) 

Translation Avatara Vamana arose when (the 
powers of) all the public assemblies (^f%g) were vested in Bali 
in the 7th Yuga of Treta and when the Daityas had captured 
all the three public assemblies. Vamana, the son (fc 5 ^[e?T:) of 
assumed the form of a Brahmana (ffci:) at an auspicious 
time and sang (^rui) to Bali, son of Virochana, when that India 
of the Daityas was performing a sacrifice || 75 |1 

This proves the date of Bali, son of Virochana, to be the 7th 
Yuga of Treta, /.e., 1424-28 of the Kalpa Era. There were then 
two parties in the State that of the Daityas or Asuras and the 
Devas. The Devas ultimately overpow^ered the Daityas. Bali 
was a Daitya and Sawarna Manu was appointed when Bali was 
Indra. However blessings have been prayed for, for this Manu 
after praising him for his donations and beneficent rule in 
Rigveda, 10.62.8-11, 

59. In the next Manvantara, four Manus were appointed 
for the four directions. In Bhagavadgeeta we find the expression 

=cr?crT<i in 

3TR^[ ^ IJ 3^^ 

Commentators have exercised their wits fruitlessly to find out the 
real meaning of this expression. The real meaning is that four 
Manus were appointed at one time and that the period of those 
four Manus was going on when Bhagavadgeeta was written. The 
Vayupurana” also supports this conclusion by saying that these 
four Manus were born at one time. The "‘Vavupurana” savs: 
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'4T%t iSTcIt ?rm ! 

g(f^)l%5T 5 &ST §cfT 1 

^flrrr ?rf Rwr sTfiifisi^^ ii n 

^%5T =Er i 

^rg'4%n'iT?5? frprs¥5r5Tma ii v? n 

I w I 

I II ■x’'^ II 

gc^r ¥rf«f^ i 

5Tr sugw^T^r sr^i'n'i n vmi 

^Tc^ifir^^in^sTr %'?r ?t?i: i 

=^>111 k II ■»£ II 

gf^5:r: ^r4^^5T f??3ni?^rtr: i 

?r%3IT%: 5PCr?%: ll tl 

a ff r gii53nfiR'TO^r i 

ig;[5-cn I sqf^SW J?iT S^T Wcga' 11 v<: II 

3TR«qir5ii?wi5W!=i: 151% I i 

S5^i ^crr ?r g ^ ii '>i^ ii 

g?!( 3T: ?I€?I^a[Tf3 ^7 ^ I 

ft ’jsig g¥r? ti II « 

f# ^4 prg; ger; i4ig!5^=4T% ?i^r i 
g?HT3iW5tTl: g=r: N5%f^I II ^'1 H 
w^\ law'Jrk i 

559Ttc?riifT%i4r I srw<i% flTR^sr: 11 W 11 
’jq'Jil 5TJra?fr?Tici: ^ ^ frg 1 ■ 

Tr?f?n?iTT?r5i!4w fT^% ^fH’- H h 

— qig5?:ioij 3T. loo. 

Translation:— Daksha. had a famous daughter named Suvrata 
who was distinguished from all other daughters (g|^?qTf4r%5T) 
and who was the eldest daughter of g'lK'ifr- Daksha went with 
that daughter to Brahma H 42 |j attended upon by Dharma and 
Bhava (i.e., Rudra) and exercising his functions of being a 
(I^SRsig;). Then Brahma said to Daksha standing near Dlmrma' 
and Bhava |I 43 1] Oh Daksha, this daughter of yours, shall produce 
four sons who would be holy Manus originating four Var^ias 
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Hearing these words of Brahma, Daksha, Dharma, Bhava 
Brahma also eopxilated with that girl with their minds |j 45 !1 
‘ them whose meditation was always realized 
girl produced at once, /.e., at the same time four sons 
similar and similar in appearance to them H 46 f| 

They were born accompanied with dignity efiicient 

in doing their duty f^T^r: with bodies that were able 

to enjoy when just born \\47\\ They 

(jf.e., the Daksha, Dharma, Bhava and Brahma) seeing them 
uttering Vedas known by themselves without the help of 
others became confused (not knowing who was whose 

son) and began to drag the sons created by mind by meditation 
saying “he is my son” “he is my son” 

II 48 j| Then they said to each other, let him take that son who 
is similar to his body 1| 49 )! May you obtain good fortune . 

Let him take by giving him his name 
that son who is similar to him in form, prowess, colour i| 50 |1 
A son surely always obtains the form of the father. Therefore 
a son is similar to the father and the mother in prowess |1 51 1! 
Having made this agreement they each took sons similar to them 
in colour; because those sons were similar in colour to Brahma 
and others H 52 H Therefore they are Sawarna Manus; because 
they had that similarity of colour; and they are Manus because 
they were thinkers and because they were respected 

(jTRJTi^) li 53 11 

When rationalized this story only means that four Manus 
were appointed by Brahma on the same day ( 53 ?!:). 

The following passage in the “Vayupurana” also supports 
the sam.e conclusion: 

srfr 1 

® ^ ' 

The reading in “Brahmanda Parana” is: 

gg: it II 
— V, 91. V 

Translation : — Of the fourteen Manus eight are past and six 
. are future (^q<). The present Manu named Santi Vaivaswata 
is lord amongst the Easterners 
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The word i.e., amongst the Easterners suggests that there 
were four Manus of four directions. That the statement relates 
to the ninth period of Manus is clear from the statement that 
eight Manus are past and from the adjective ?rracHT, the 
present. 

60. We shall now discuss the identity of the Manus subse- 
quent to the seven Vaivaswata Manu, the identity of the first 
seven Manus being quite clear. The eighth Manu has been 
described in Chapter 84 of “Vayupurana” to be the son of 
Vivaswat from a woman who assumed the appearance of his 
wife and personated for her at her request. I infer that 
he was a son of a namesake of Vivaswat, the father of Vaivaswata 
Manu from a wife who was also the namesake of his wife 
Satnjna (ygi). Another inference is also possible that the eighth 
Manu was a descendant of Vaivaswata Manu or his father 
Vivaswat. In both cases we cannot identify him with any one in 
the lines of descendants of Vaivaswata Manu given in the Puranas. 

The subsequent six Manus are stated to be the descendants 
of Vaivaswata in clear words in the following passage of “Vayu- 
purana”: 

m 3itr i 

(qj =51 fiqisq!:) 

?ii5tct^ra3T qrifalq^: 113: 11 11 

(5111%) 

t i%spgriq: Hq^ii% ?rfqqi%T^%= 11 « 

%ii f%sr<: I 

ST^qi qirai^% q^lc^T^ 1%^^: II U 

— qrf5?:TSi, 3T. Too ; v, a?. %. 

• Translation:— Of: the fourteen Manus eight are past and six 
are the future (arq?;). The present Manu named Santi 
Vaivaswata is lord amongst the Easterners II 37 |1 I shall 

describe those remaining with their Devas, Rishis and Danavas 
113811 Their extent (length) is to be known by that of the 
creation of Vaivaswata Manu; for they are all descendants of 
Vivaswat H 39 1] 

This shows that all Manus subsequent to the eighth are 
descendants of Vivaswat and may be found in the line of descen- 
dants of Vaivaswata Manu given in the Purapas. As a matter 
of fact three of them have been found out. One of them is the 
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soa of Seeghm the fifteeath, descendant, of ' §ree , Rama (see 
paragraph 388 of my book “The Astronomical Method, etc.”)- 
‘"Vayupurana” says: ■ 

sTOTW wmu mm’m i 

5ig: \\ W 

— ^F5S^I^/3T* 

Translation : — The son of Agnivarna is Seeghra. The son of 
Seeghra is Manu. That Manu stayed at the town Kalapa, having 
got great authority as a state functionary (§[n) and (by virtue 
of this authority) he brought Kshatriyas into existence in the 
19th Yuga (quaternary) of the second Dwapara Yuga (of course), 
Le,, Kalpa Era 1772-76 or 1330-26 B.C. |1 210 || 

This Manu must be one of the four Manus of the ninth 
Manvantara, already described. The thirteenth and fourteenth 
must be identified with Divakar and Suparna the 5th and 15th 
descendant of Sree Rama’s descendant Brihadbala killed in the 
Bharata War by Abhimanyu they having been already proved 
to be Manus in the note to paragraph 36. 

The dates of these Manus are already proved to be Kalpa 
Era 1992 and 2152, /.c., 1110 and 950 B.C 

Thus we know that at least three Manus were the kings 
of Ayodhya. The Indra in the last Manvantara was the king 
Such! of Magadha of the line of Brihadratha. 

61. This shows that persons outside Brahmavarta were then 
being appointed as Manus or Indras. This must have been the 
result of the growing importance and influence of the new Arya 
States over Brahmavarta. 

62. The fourteenth and last Manu was appointed in Kalpa 
Era 2152 or B.C. 950. In the ordinary course another, /.e., 
fifteenth Manu would have been appointed in about 700 B.C. 
to 500 B.C. But Buddha was born in about 558 B.C. and died 
in 478 B.C. (see Paragraph 416 of my book “The Astronomical 
Method, etc.”) and he introduced a new element of disruption 
in the Aryan Society, the envy amongst Brahmavarta and the 
younger Arya States being the older element of disruption. 
Buddha questioned the authority of the Vedas directly and 
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indirectly the authority of the Manus and the Saptarshis. The 
reaction to Buddha’s objection to the authority of the Vedas 
was the claim that the Vedas were Divine and immut- 

able, Le., man can make no changes in or additions to the Vedas. 
A deadening element was thus introduced. The result of all these 
causes was that no new Manu or Saptarshis were appointed 
after 950 B.C. 



LECTURE VI 

MANUS AND SAPTARSHIS 
(Their FiiiictiOHs) 

63. The functions of the Manu and the Saptarshis were 
three: (1) Redivision of Varnas, (2) Legislation and (3) Creation 
of the Vedas. These were very important functions that influ- 
enced the life and vitality of that Society. 

64. Now about redivision of the Varnas. Vayupurana” 
says. 

mmj 

3WT: \ 

(^T#) 

^Hr4v'?n \ 

mmm 5 11 n 

— ; 5rfno^g?i5r, q?^ ^.,3?. 

Translation: — Saptarshis, Manu, Devas and Pitris, these four 
are the root (origin or beginning) of a Manvantara. The people 
are their descendants 1|20|| The'Devas are the sons of the Rishis. 
The Pitris the sons of the Devas ; and the Rishis themselves 
are the sons of a Deva. This is the decision of the Sastra piij 
The Kshatriyas and Vaisyas arise from the Manu and the 
Brahmanas fi'om the Saptarshis, This is Manvantara 

if we were to speak briefly without going into details lj2211 

In plain language, this passage means that a Deva, /.e., the 
Brahmadeva or Brahma as already shown in paragraph 25 selects 
and appoints the Saptarshis, that the Saptarshis select and appoint 
the Devas and that the Devas select and appoint Pitris and that 
the Pitris procreate their progeny and that Manu selected 
^ Kshatriyas and the Vaisyas and that the Saptarshis selected the 
Brahmanas, /.e., the Devas referred to above and that the progeny 
of the persons selected for any Var^a was of that Varna. It 
should be noted in this respect that the Manu-putras mentioned 
in the description of each Manu, must be the Kshatriyas selected 
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by Mm in the same way as the Devas were the Brahmanas selected,:: 
by the Saptarshis. This is also proved by the verse : 

qw \\ Vi li 

Translation:— Th^se ten sons of Mann (literally the enlargers 
of his family) went to the highest place after having made sub- 
creation, /.e., after selecting and adopting sons for themselves. 

65. We have already proved in paragraph 33 that the 
creation of Brahmaiias and Kshatriyas referred to in the verse 

is not procreation but selection and 
separation. In the same way the Putras referred to in the verse 
qqdT’ etc.,*’ are not sons by procreation but 

they are really sons by selection and adoption. We have cited 
there /.<?., in paragraph 33 for our authority, 

qdrqf n n — qigpm, ^r. hvs. 

Moreover the verse 

jqffq qf^-qq%q wmn iM « n 

—qfg^^Tot, at. 

cited in paragraph 25, shows that Saptarshis were really sons of 
Brahma by adoption. I shall now consider the following verse : 
m q: i 

=qq n it 

— qTg5^i5t^ ST. 

Translation : — I shall here describe the acts to be done in a 
Manvantara, the method of putting a man of one Varna into 
another Varna and the method of admitting into 

the fold of the four Varnas one from outside that fold 
This verse no doubt shows that a man of one Varna was taken 
into another Varna and also that a man outside the four Varnas 
was also taken into any of the four Varnas. But the exposition 
of the method of doing this, which is promised in this verse, is 
stated nowhere in the Purana. It is clear that the portions of 
the Purapa describing this method have been omitted as being 
repugnant to the ideas of later days about the immutability and 
the heriditary nature of the Varnas. Though thus the method 
of transfer from one Varpa to another is not expressly stated. 
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we have got the statement etc., which being capa- 

ble of double interpretation, was allowed to remain undisturbed. 
The change of the Varnas referred to in 
etc,, cannot be by procreation ; therefore the correct inter- 
pretation of etc.’’ is that Manu select- 

ed Kshatriyas from men of other Varnas and Vaisyas also in the 
same way and that Saptarshis selected Brahmanas also in the 
same way. The orthodox interpretation that the Manu pro- 
duced Kshatriyas and Vaisyas by procreation and that the 
Saptarshis produced the Brahmanas also by procreation, has 
already been proved to be wrong (vide paragraph 33). 

66. The method of redivision of the Varnas, therefore, 
appears to be this: The Manu and the Saptarshis selected some 
men as Brahmanas, Kshatriyas and Vaisyas calling them their 
sons, the sons of Saptarshis being called Devas or Devatas. 
These sons in their turn selected others as Brahmanas, Kshatriyas 
and Vaisyas and called them their sons, Brahmana sons being 
called Pitris. These, now, in their turn increased the Varnas 
by procreation. Of course, in making this selection, the natural 
capacities of the selected as evidenced by their actual acts must 
have been taken into consideration. In this way the system of 
the Varnas was purified and rejuvenated at intervals, the shortest 
being of 160 years between the Manu Diwakara and the next 
Manu, and the longest being 472 years between Vaivasvata Manu 
and Sawarna Manu. 

67. And such rejuvenation is really necessary from several 
points of view: (1) the Vayupurana” itself declai'es that on three 
occasions, /.c., (i) in the first Treta Yuga, (ii) in the interim of the 
Dwapara, and (iii) at the end of the Krita Yuga (second) when 
the Treta Yuga had begun, the Kshatriyas and the Brahmanas 
did not exist, 

(3Ti% 3ff: I ii 

3 ^-. ti n — 3 t. 

quoted aad translated in paragraph 36) probably meaning there- 
by that there was no sufficient number of persons in the Brah- 
mana and Kshatriya Varjpas in those days. The insufficiency 
of the automatic law about change of the Varpa must have caused 
such an insufficiency of numbers or the needs of the society may 
have increased. On such occasions it becomes necessary to 
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replenish the Brahmana and Kshatriya Varnas by adding to them 
suitable persons from the other Vanias ; (2) nor can it be 

objected that suitable persons cannot be found in other Varnas* 
The natural capacities though generally inherited, also arise at 
times by what is called ‘‘spontaneous variation” or mutations 
■and entitle, a man to be transferred from one Varna to another^, 
for such capacities are also inherited by his descendants. These 
facts are proved by the following quotations : 

“From the evidence given in the preceding pages, it appears 
that the line between fluctuating variations and mutations may be 
sharply drawn. If we assume that mutations have furnished the 
material for the process of evolutions, the whole problem appears 
in a different light from that in which it was placed by Darwin 
when he assumed that the fluctuating variations are the kind 
which give the material for evolution. 

“From the point of view of the mutMion theory, species are 
no longer looked upon as having been slowly built up through the 
selection of individual variations, but the elementary species, at 
least, appear at a single advance and fully formed. This need not 
necessarily mean that great changes have suddenly taken place, 
and in this respect, the mutation theory is in accord with Darwin’s 
view that extreme forms that rarely appear, “Sports” have not 
furnished the material for the process of evolution. 

“As De Vries has pointed out, each mutation may be different 
from the parent form on only a slight decree for each point, 
although ail the points may be different. The most unique feature 
of these mutations is the constancy with which the new form is 
inherited. It is this fact, not previously fully appreciated that 
De Vries’s work has brought prominently into the foreground. .... 
The main difference between selection theory and the mutation 
theory is that one supposes these varieties to arise through selec- 
tion of the individual variations, the other supposes that they 
have arisen spontaneously and at once from the original form ^"" — 
“ Evolution, Genetics and Eugenics ” by H. H. Newman, 
page.'.325'. ■■■:■ 

“On the whole it is clear that gene mutations altering the 
hereditary characteristics are much more frequent than had 
been supposed Such heterogeneity of inherited character- 

istics as we find in a population of any species including man, 
arises therefore, even without crossing of diverse races, within 



the limits of an ‘^originally homogeneous race”— “The Biologi- 
cal Basis of Human Nature’’ by H. S. Jennings, page 320. 

“By changes in the organization and materials of the gene- 
tic system, immense numbers of dijfferent types of organisms are 
produced. The very large majority of these are eliminated as a 
result of their lack of efficiency under the conditions. There is 
no reason for doubting that gene mutations occur in man, as 
they do in other organisms” — “The Biological Basis of Human 
Nature” by H. S. Jennings, page 324. 

“Thus the typical doctrine of emergent evolution holds that 
new properties and modes of action appear when the steps are 
made from atoms to molecules, from simple molecules to com- 
plex ones, from inorganic to organic ”~~-“The Biological 

Basis of Human Nature” by H. S. Jennings, page 370. 

“And if we are not to set arbitrary bounds to emergence, 
we may be led to admit with Ritter, that a particular human indivi- 
dual may be an emergent thing set off from ail others, in some 
respects unique; a creature that is a law unto itself, not to be 
compressed into any general formula. From the acceptance of 
this, large consequences will be found to flow” — “The Biological 
Basis of Human Nature” by H. S. Jennings, page 375. 

In these quotations we should note the words in Italics 
namely the words “at a single advance and fully formed-”, 
spontaneously and “at once from the original form” and “The 
most unique feature of these mutations is the constancy with which 
the new form is inherited”. They show first that change of 
Varna does not require several generations, one generation being 
sufficient, secondly that the descendants of the man whose Varna 
is changed w^ould also be of the new Varna, 

This shows that even in the Varna s, governed by the principle 
of heredity only, persons arise that deserve to be transferred to 
other Varnas. If such, persons are not transferred to the Varna 
to which they deserve to be transferred and are forced to do the 
duties of their Varna by birth, both the society and the individual 
will suffer and dissatisfaction of the individuals will arise that 
will produce disturbances in the society. It is therefore always 
necessary and wise to transfer such deserving persons from their 
Varna by birth to the Varna to which they deserve to be trans- 
ferred by virtue of their capacities. 
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!fr tref flfqtl II U 

J!'#ct>l % i%sr raii% >?imi: I 

ng: I 

viinsi % T%5T 5Tsrra«^ in'*f n 

jt«ri^?i'^ % % w Hig^TRcir: i 

I%'l^fftt( w: ?fl3r%g II IH 11 

^r^fraicfr ^<3^#tr%: ^^n^oiRsurrers^T i 
(asiT;)* 

?iWRTrg?ir =?r g*T:gfr: I 
'^t: wsra?;: ?f It U 

?i^ T%?FJrr a5t^r(5ft)^3Tf i 

arsr ■^^rTfoT i%si^R¥f 55 ^ 1111 ?. ti ii 
T%st irg: 1 1 

5i=4cRg ?f% 11 II 

— ®f. ; WUf^SV'^, Tl^ ^;. ^- ; 

TR^ig^T^. 3f. “IVH. 

r/a?/o«;— The Saptarshis declared by hearing from 
iecessors the ^routa Dharma (duties), i.e., the Rigveda, 


This is the reading in 3T. 
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(sTrari) past Manvantara and therefore the duties of the 

Varnas and the Asramas are called Smarta Dharma H 32 |i (See 
paragraphs 49 to 50). These two kinds of Dharmas are together 
called &shtachara |f33fl In all Manvantaras, the then existing 
educated and dutiful (vjrf^T;) 

Manus and Saptarshis being ordered to declare the Dharma 
(wura t%ST:) for the purpose of the continuity of the society 
( declare what is the real thing (^rsn^rwirg;,) 11 ^4 II 

The duties (sf^:) practised by those authorized men, 

j.e.j the Manu and others previously mentioned by me is good in 
those several ages, i.e-, the ages in which they live 11 35 11 

The moral philosophy in the three Vedas (=r4't, some may under- 
stand this to mean the Yajna, but as the word nlso includes 
Yajna, the word must be understood to mean the philoso- 
phy in the three Vedas, i.e., Upanishadic part of the Vedas, 
or accepting the reading “ jfjfr: ” given in in place of 

^zri in and we should interpret 

to mean “Yajna” and moral philosophy” and “asrT:” mean 
“progeny”. This is better for the spheres of Dharma whose 
objective is the continuity of the society must include “progeny”) 
the occupations for livelihood (^F?fi), the principles of punish- 
ment ( 3 [D?r?fif%:), worship, i.e., Yajna, or progeny (if the reading 
“ H3IT: ” is accepted), Varnas and Airamas. These are practised 
by old (i^;) Sishtas, i.e., by Manus and Saptarshis again and 
again, i.e., always because they are practised by their predecessors 
(l4U?fc^I^) and therefore that is the immutable practice of the 
Sishtas It 36 |1 Gifts, truth, abstinence from pleasures 

non-avarice, knowledge, worship, procreation (the correct read- 
ing should be rtspft. See Apte’s Dictionary) and kindness 
are the eight practices (^f^rw) l^iat characterise (g^nr) 
Sishtachara H 37 0 Because the authorized men, i.e., the Manus 
and Saptarshis in all periods of Manu practise it, it is known as 
the practice of the Sishtas (f^gi^g-T^) II 38 11 

This passage clearly states the following points: (1) That 
Manu and Saptarshis were appointed to declare Dharma 
T%5r:), to legislate; (2) That the objective of the 
Dharma was the continuity of the society (sraHcrrfraR'JmT)^ 
(3) That what they declared and practised consisted of two parts, 
the iSrouta Dharma and Smarta Dharma both together being 
called Sishtachara. This means that they legislated in respect 
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of both the Dharmas ; (4) That they declared Dharma in accord- 
ance with what was real they declared that to be 

Dharma, which they thought would really conduce to the conti- 
nuity of the society and of course not that which was declared in 
any book; (5) That this Dharma told by the Manu and Saptarshis 
changed from age to age. 

Note.— Though, this is not expressly stated, it follows from the recom- 
mendation embodied in that this Dharma changed from age 

to age; for otherwise there was no necessity of such a recommendation. 

It is clear that advance in knowledge and change of cir- 
cumstances, necessitate changes in the Dharma and it is also 
clear that the followers of Truths must have seen 

that changes in the Dharma are necessary. And in fact the 
purpose of declaring the Dharma again and again in every 
Manvantara can be no other than that of declaring the changes 
that had become necessary by the time. The Puranas themselves 
declare in the following passage that the Vedas themselves 
change from age to age as the Dharma changes. This passage 
is found in the “Vayupurana”, Chapter 57, verses 48-49, 
in “ Brahraanda Purana, ” Pada 2, Chapter 29, verses 53-54 and in 
“Matsya Purana”, Chapter 142, verses 48-49. The reading in the 
“Matsya Purapa” appears the most correct. It is this : 

3T5Tlf^Vwi I%54T: PItST: II V<J II 

?IPTT I 

fsTWil ^4-% II H II 

This only requires a little correction namely that we ought to 
read for" Thus corrected it means: 

The Rishis with great concentration of mind (g-ir^fT) study 
(i.c., repeat by heart) the Vedas (of course with the object that 
every word or letter of the same may not be changed or lost (But 
their attempts are fruitless ; for, though) the Vedas formerly pro- 
nounced by Swayambhu have no beginning or end and are 
Divine, they change (t%T%4%) from age to age as the Dharma 
changes being compelled by their inner property of 

changing and the Dharma also changes from age to 

age as stated by the Vedas themselves 

A similar statement is made in the “Mahabharata”. It is 
this: % 
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3T<% TO: %?rRt sm I 

%cf ^siT5?n%il??TT tl C II 

— ^ifcTTg, ST. '^^o. 

Translation : — We hear that the injunction of the Vedas 
(l^cfr^f:) decline in the ages subsequent to those in which they 
are made (sTgguq;), those injunctions are useless and not 
binding in the subsequent ages. For the Dharmas in Krita^ 
Treta, Dwapara, and Kali are different, they being as it were 
dependent upon the strength of man ^q). AH 

this shows that Manu and Saptarshis changed the Dharma 
whenever they found it necessary ; (6) That the six divisions of 

the sphere of the Dharma, namely etc., remain unchanged 

we cannot exclude any of these six from the sphere 
of the Dharma ; (7) That in laying down rules under these six 
headings, we have to stick to the eight principles, gifts, etc. ; 
(8) That Manus and Saptarshis make changes in the Dharma, 
sticking to the six divisions and eight principles. This is the 
purport of the statement when considered as a whole. 

There are other passages having the same meaning as verses 
31 to 38 of Chapter 59 of the “Vayupuraria”, They are as 
follows : 

^ imu j 

win ^ ¥.5Frri% n w 

3T. 

Translation : — ^Then those of them that are ordered to declare 
Dharma (T%^r:), te.^ the Manu and the Saptarshis, declare 
Sishtacharas in the beginning of the period of the Manu and then 
the ordinary men and public functionaries (|cr%: ^5) 

begin actions (of course according to the Sishtacharas declared 
by them). 

mj im ^ 11 ^ 

— qiggOT, ar. V. 

Translation : — Saptarshis declare Dharma to them 
in all periods of the Manu gives no meaning. 

seems to be the correct reading : anyhow the statement 
that Saptarshis declare Dharma is clear). 
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m i ; 

|vc^[ wr% tl 

, ~¥cfig?:M5 :3i, / 

Translation:— In all the Manvantaras, the great seven Rishis, 
having determined the Dhaima, go to the highest place. 

wffJTirt 1 

^i:R^ H \\ II 

m: \ 

li II 
— sfffkgOT, 

There is a similar passage in “Vayupurana’', Chapter 57, 
verses 112-13, 

Transalation : — ^Therefore when there is doubt about the 
Dharma, one man should not say anything about it. For the 
movement of the Dharma that has many doors in invisible and 
distant, /.e., many things enter into the consideration of the 
Dharma and hence the Dharma is diflBcult to be seen and under*- 
stood 11331} Therefore the Dharma ;cannot be declared with 
certainty by anybody other than Swayambhuva Manu acting 
conjointly with the Devas and the l^ishis ij 34 [[ 

This passage shows that it was the authority of the Manus, 
Saptarshis and Devas conjointly to declare Dharma. We know 
that Devas also are public functionaries. The mention of 
Swayambhuva Manu cannot mean that other Manus had not 
got that authority. His name is mentioned only because the 
period of Swayambhuva Manu was going on when the event 
about which these remarks were made, took place. 

The following passage says that the Pitris also had got a 
part in legislative authority. 

mim ^T% n 

^ ST. IVK. 

Translation : — Now the Devas, Pitris and Rishis pertaining 
to the Manu (rrigwi:) say this is Dharma and this is not Dharma 
by that whose essence is silence or thinking The 

meaning of the word not clear. It may mean 

^'without speaking’* or *‘after thinking”. Whatever that be, it 
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is clear that the Devas, Pitaras, and l^ishis in each period of Manu, 
had legislative authority. 

I have already quoted in paragraph 5, a passage that shows 
that Manu and Saptarshis had legislative authority. I shall 
now quote from the Vedas themselves a passage that shows that 
any persons appointed for the purpose have authority to settle 
and declare Dharma, i.e., to legislate. The passage is this: 

“ arsr m ii ^ ii % 

fTtit: II w ct ii 

cTir I aT^rr^^rT^q-i^g i % wmun: pjr: ii ar^^r: 

^ tg ll cfstr %g t trq II XTiq 

3'fg55r: II w ii ii trqgq-tmrisqi^f II 

cigTmJiii 

Translation. ’—If you have any doubt about the goodness 
or badness of any act or a custom behave like 

Brahmanas who are dutiful and uncovetous, who 

think with concentrated mind (grRi:) and who are 

appointed for declaring Dharma (grrgTBT:). If you have doubt 
about acts or customs told in the Vedas (ar^n^rriag) do the same \\ 
This is the command ; this is the advice. This is the secret 
essence of the Vedas This is the law : One should 

worship the Creator in this way: This (Brahma) should be wor- 
shipped in this way j[ 

The most important word in this passage is “ ” 

and its meaning is in dispute. §ree Sankaracharya and others 
take it to mean “a man who has been accused of any offence”. 
But here there is no necessity of telling how to behave with such 
a man after stating a general proposition about all sorts of beha- 
viour (acts). Therefore this meaning of though 

popularly accepted, conventional and traditional does not 
fit in here. We have therefore to accept its derivative or ety- 
mological meaning which is “that which has been told”. But told 
where? Of course, ‘told in the Vedas’; for we are here con- 
cerned with the Vedas alone. As it is the subject of the Vedas 
to enjoin acts and duties, the question naturally arises whether 
the rule given before, applies also to acts and duties enjoined in 
the Vedas which have been held in great reverence by all and 
are thought to be absolutely authoritative. To this the Vedas 
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themselves think it necessary to give a reply and give it in the 
passage beginning with . This reply is that even 

in respect of acts and duties enjoined by the Vedas, the opinion 
of Brahmanas authorized to declare Dharma is to be followed ; 
this means that such Brahmanas can even override the commands 
of the Vedas and this is quite logical, for the Vedas themselves are 
only commands of similar persons of ancient times. All this then 
means that such men have absolute authority of legislation. 
Apastamba says in his “Dharmastitras”: 

wsqtTW II ^ II 4 i%2rqt'JT ^ ’qiiM €'rsqq: 

„ V, tl 51. 1, TZ® 'J, #3- 

Translation:— Dharma. and Adharma do not roam about 
saying “we are Dharma and Adharma. Nor do Devas, Gan- 
dharvas or Pitris declare this is Dharma and this is Adharma |1 6 1| 
But the real fact is that “that is Dharma which Aryas praise 
being done (f%qinoT) and that is Adharma which Aryas censure” 

l!7!l 

For understanding this passage, it should be noted that the 
Devas and Pitris mentioned are not the public functionaries 
mentioned in the verse “ ftlrfr:, quoted above 

but imaginary super-human beings supposed to have superior 
knowledge. It should also be noted that the Aryas mentioned 
here are the same as the angqin qnmq: wiuwr: in the 

passage in quoted above beginning with “atq qfq q 

The “Jaimineeya Dharma-Stitras” are of the same opinion. 
They say : 

“^1% Wrf II II 

Translation : — In worldly affairs («t%) the collection of 
authoritative commands should be obtained 

the decision of the virtuous and the learned (^ETRfqinqi). 
The “Jaimini Sutras” have been a prey to the unnatural, 
illogical and unrealistic interpretation of Sabarswami, the leader 
of the orthodox school. I have written a book named 

to expose the fallacies and errors of his interpretation. I 
cannot give all my arguments here for want of space and time. 
I shall state briefly the reasons for rejecting Sahara’s interpreta- 
tion of this Sutra. 
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(I) Sahara has distorted this Sutra as 
jrifi’T: 5tTcl” then interpreted it. This fact is stated by Kumarila- 
bhatta in verse 55 in his commentary on the 1st sentence of 
Sahara’s Bhashya. (2) The word used here must have 

the same meaning here as it has in the Sutras 
I 1. 3. 11 il and ‘'^i?rftf3rJTT?5;” il 1- 3. 12 || where the authoritative- 
ness of or is discussed. The cause of 

authoritativeness decided in the first Pada, must have been 
made use of in Sutras 11 and 12 of the third Pada. Therefore 
the word must have the same meaning in both 

places.” The decision of the learned and the virtuous is the only 
meaning that fits in both places. (3} In Sutra 
Sahara takes the word “ 3i?ri%3T*T ” to mean “absence of accents” 
(JT It is quite illogical to suppose 

that the unauthoritativeness of the Kalpasutras is caused by the 
absence of accents. On the contrary it is quite logical to hold 
that the Kalpasutras are unauthoritative because the learned and 
the virtuous have not decided in favour of their authoritativeness. 
(4) In the Sutra 4rcqF%^ ^rq:, etc. i| 1. 1. 5 1| 

Jaimini says that “words alone can be the means of knowing 
J vfjf ”, i.e., Dharma of the form of Commandments 

“He does not mean that all words are such a means of knowledge 
• of Dharma. Therefore he must mention some limitation or 
qualification by which such authoritative words can be known, 
and “31% ?ir%3TrncP^'R ^R^q: is the only Sutra 

where such a limitation or qualification can be found and the 
decision of the learned and the virtuous is the only reasonable 
limitation or qualification. Of course these learned and virtuous 
men must also be those appointed by the proper authority. 
Jaimini may even have meant the Saptarshis by the word 
or he may have meant generally any learned and virtuous men 
authorized and appointed to declare Dharma. 

All the passages quoted above show that the Manu and 
Saptarshis had legislative function. 

' . 69. Now what was the book in which this legislation was 

’ embodied? It was the book then called “Manusmriti”. The 

oldest Smriti now extant is “Goutama Smriti” the date of which 
has been proved by me to be 613 B.C. or 2489 Kalpa Era at the 
earliest, in paragraph 433 of my book “The Astronomical Method, 
etc.” f.e., the Treta of the third revolution of the Yugas. This 
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Snifiti refers to “Manusmriti” in the Sutra “ =fTfiil tfKWFifFstliJTr- 
5 fiT% ” II 's II (sT. ■=n). It of course does not refer to the presentt 
“Manusmriti” edited by Bhrigu ; for this “Manusmriti” refers 
to the “Goutama Smriti” itself by the name “Utathyatanaya” 
in verse etc.” (3- 16). Moreover the 

present “Manusmriti” refers to sentences 54 and 55 of 
Chapter II of “ Vasishthasmriti” in 8-140-142, and the “ Vasishtha- 
smriti” in turn refers to “Manusmriti” in several places, namely 
1*16, 3-2, 20-20, 4-6. But the “Vasishtha Smriti refers to 
“Goutamasmriti twice in Chapter 4. This can be explained 
only by supposing that an earlier edition of the “Manusmriti” 
existed before Goutama. This is confirmed by the famous verses 
in “Para§ara Smriti” ^ 5 rTR^fl'^ffT: 1 %grPTr ntcWf: II which 

shows that before Treta the age of Goutama, i.e., in the Krita, 
“Manusmriti” was existing. Whether it existed in the form of 
Sutras or in the form of verses, is a point that is of no importance, 
though it is hotly disputed and is fully discussed by Maha- 
mahopadhyaya Prof. Kane in his book on “History of Dharma- 
Sastra”, Vol. I, pages ^79-85. 

The Mahabharata too, refers to “Manusmriti in Santiparva, 
Chapter 21 : “ tr^ rjfl- ssrihs rrg: I) ” and in Chap- 
ter 58: “ ll” and in Chapter 57 

11 ” and in Chapter 335 ' ‘ 3 P 5 EiR 3 ^^q>t 
II ” I”^ “Taittireeya Samhita” also we find 
the following reference to Manu. “ 3 i| ” 

^ V ti n All this proves the existence of a 

work by Manu long before the age of “Gautama Smriti”. It 
must, of course, have embodied the legislation by the Manu and the 
Saptarshis. It was clearly different from the extant ‘ ‘ Manusmriti ” 
which appears to have been written during the reign of Pushya- 
mitra Sunga certainly after the Mourya kings, from its condem- 
nation ofSudra rule in IV- 61 and of Sudra Judges in VIII. 20-21. ’ 
I shall quote a passage from Mahamahopadhyaya Prof. Kane’s 
“History of Dharma§astra” in support of this. It is this: “Long 
before the 4th century B.C., there was a work on Dharma§astra 
composed by or attributed to Swayambhuva Manu. This work 
was most probably in verse. There was also another work on 
Rajadharma attributed to Pracetasa Manu, i.e., the 

which was also prior to the 4th century B.C. It is not 
unlikely that instead of there being two works, there was one 
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comprehensive work embodying rules on Dharma as well as 
politics. ... It is to these works or work that Yaska, Gautama, 
Baudhayana and Kautilya refer whenever they cite the opinions 
of Manu or the Manavas. The Mahabharata also particularly 
in the earlier portions refers to the same. This work was the 
original kernel of the present “Manusmyiti”. Then between 
2nd century B.C. and the 2nd century A.D. the “Manusfflriti” 
was finally recast, probably by Bhrigu That work must 

have compressed the older works in some cases and expanded it 
in others” (pages 155-56). 

70. The relation of this primary “Manusipriti” to the 
Smritis now extant must be properly understood. This primary 
“ Manusmriti” being a book embodying the legislation of the 
Manu and the Saptarshis, had absolute independent authority 
equal to that of the grutis or the Vedas. Kullukabhatta in his 
commentary on the 1st §loka of Chapter I quotes the following 
verse from Mahabharata 

tiiqtr 1 

icfsqtW flW: II 

Translation:— Purapa, the “ Dharmasastra of Manu”» 
the Veda with its Angas, and medicine, these four have arisen 
{come into existence) from command and they should not be 
disregarded by advancing arguments. This verse regards the 
authority of “ Manava Dharmasastra” as equal to that of the Vedas 
and says that the authority arises from command, of course, from 
the command of the Manu and the Saptarshis. This must of 
course refer to the primary “Manusmriti”. Thus the authority 
of the primary “Manusmriti” was independent and absolute. 
It is thus that Brihaspati says: 

{quoted by Kullukabhatta in his commentary of the first verse 
of the extant “Manusmriti). 

Translation : — The “Manusmriti” is the chief Smriti ; for 
it embodies the meaning of the Vedas. No Smriti that is opposed 
to the meaning of the “Manusmriti” is praiseworthy of course 
this really applies to the primary “Manusmyiti”. But the other 
Smyitis beginning with Gautama, including even the extan* 
'‘Manusmyiti”, stand on a different basis. They were not made 
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by the Manu and the Saptarshis and could not claim the absolute 
authority of the primary “Manusmriti”. In fact such smritis 
could not be written so long as the institution of the Manu and 
the Saptarshis was remembered and was not forgotten; for as 

the “Vayupuraija” rightly says in W sr^F^r- 
I ■^qi^'ftgqTew 373 ” quoted in paragraph 68 , 

that nobody except the Manu and th^ Saptarshis can declare 
with certainty. Thus there were no Smritis other than the 
primary “Manusmfiti” before the days of “Gautamasmriti’’ 
and the Goutama “Smj-iti” and others following it, though 
wrongly called Smritis, are not really Smritis but only 
commentaries upon the Vedas and the primary “Maniismriti” 
and only purport to interpret the Vedas and the primary 
“Manusmriti”. It is true that under guise of the fiction 
of interpretation, they have often changed the old law but 
that was the necessary result of the non-existence of any con- 
stitutional authority like the Manu and the Saptarshis that had 
authority to change the law. The institution of the Manu and 
the Saptarshis being forgotten, there was no authority that 
thoughtfully changed the law. Changed circumstances, how- 
ever, changed the practices of the people and these practices 
were incorporated in the new Smritis that came into existence 
from time to time in diflferent parts of the country. This is the 
cause of the differences between the extant Smntis. The word 
Smriti was wrongly applied to them or we may say that the word 
Smriti itself underwent a change in its meaning, and it began to 
be said that the authority of the Smritis is not absolute but is 
dependent upon that of the Vedas and that they are not authori- 
tative if they are opposed to the Vedas. This will make clear the 
relation between the primary “Manusmriti” and the extant 



mm in it will be hampered by the many incapable persons therein. 
In a large body no body feels the responsibility of arriving at a 
correct decision and every body relies upon others. In a large 
assembly no body can think with calm and concentrated mind. 
To avoid these difficulties a sub-committee is often appointed in 
these days, to think and suggest a decision. Therefore, a legis- 
lative body of a large number of men is no good. On the con- 
trary a single man authorized to legislate is also no good ; for 
the several aspects of a question may not be seen by a single man. 
It is very aptly said in i 

quoted in paragraph 68, that there 
are many aspects to a question and that therefore a single 
man cannot arrive at the correct decision. Therefore, a legis- 
lative body should not consist of a single man nor of a large 
number of men but of a few selected capable men. The number 
eight adopted by the ancient Aryans was presumably a very 
suitable number in those days. 

The second and the most important merit is that the Saptarshis 
were selected from an artificial class of men whose duty it was 
to be poor, virtuous and learned and the Manu was selected 
from a class of men that governed. We have seen in paragraph 
46 that it was the duty of a Brahmana, to study and to teach all 
sciences and to be content with the bare necessities of life. The. 
former duty must develop his intelligence and the latter his 
virtues. A man tells lies and deceives others for acquiring wealth, 
but if he is compelled to remain contented with the bare neces- 
sities of life, there is no incentive for him to lie or to deceive others . 
A Brahmana was thus capable of knowing the truth by his intelli- 
gence TcIt) Speaking the truth as known by him 

these are the qualifications of a legislator. 
Selection from the Brahmana class was, therefore, a guarantee 
that the legislator had these qualifications. The addition of a 
member of the governing class to this body of legislators, is a 
great advantage. He can point out any difficulties in enforcing 
any law and also act as a check upon the selfishmess of the 
Brahmana class. The Rishis also can act as a check upon the 
selfishness of the Kshatriya class. We thus get legislation that 
is beneficial to the whole society. 

The third merit is that every decision was arrived at by 
unanimity of votes and not by majority. This is quite clear from 
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the words passage:; 

cited in paragraph 51. Apastamba also says 

which when correctly translated mean I shall now describe 
the Dharmas, the practice of which is based upon una- 
nimity of opinion The unanimity of opinions of those 

who know Dharma is authoritative. And the Vedas are authori- 
tative (because of this unanimity of opinions”. 

Unanimity of opinion is the only practicable test of truth. 
No better test can be devised. The Sutras of Badarayana Vyasa 
also lay down this test in the Sutras 3 ll 

.” which if correctly translated mean “we shall get know- 
ledge about Brahma from agreement amongst thinkers, i,e., the 
unanimity of the opinion of thinkers because that 

agreement or unanimity is the origin of all sciences”. The 
axioms in geometry or any other science are based upon unani- 
mity of opinion. It is therefore a great merit of the institution 
of the Mann and Saptarshis that any decision that was arrived at 
was arrived at by unanimous voting. 

The fourth merit is the objective of the legislation. The 
objective was as shown by the word in the 

'passage quoted in paragraph 68, the “continuity of the society”. 
The six divisions of the sphere of Dharma, namely 

principles that are to be stuck 
to, namely given in the same passage also show 

that continuity of the society was the objective of the legislation 
by the Manu and Saptarshis. That is certainly a great merit ; 
because that gives us a definite and correct method of knowing 
Dharma. Moreover there can be no continuity of the society 
“without the well-being of the society” and the well-being of the 
society, is alone, the best guarantee for the well-being and the 
happiness of the individuals in the society. It may be objected 
that if the continuity of the society be taken as the objective of 
legislation, happiness of the individual after his death remains 
uncared for. To this, we find, a very appropriate reply in the 
following passage in the “Mahabharata”. 

^ I 1 

fti if| Ficrmf n n ii 
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iq': argTnqrf^ m i 

grvrqmTsw 31 ^ i%nwi ii ^ n 


tenance of the life ot the people or soeiciy lu 

This Dharma however, results in the happiness in both worlds, in 

this world and in the other world.” 

Here taking for granted the reality of the other world, i.e., 
world after death, it is stated that though the objective of Dharma 
pertains to this world, it results in happiness in the other world 
also. It is not within our province to see if there are any sound 
reasons lo support this statement. have only to note that 
such was the attitude of the ancient Aryas to the other world 
and that therefore they could say without any hesitation^that the 
objective of Dharma was the continuity of the society 
(The students should refer to the essay -cw siim in my 

book 

This discussion clearly shows the superiority of the institu- 
tion of the Manu and the Saptarshis over all other legislative 
institutions devised hithertofore. 

72. Now I shall describe the third function of the Saptarshis, 
i.e., the creation of the Vedas. The “Vayupurana” says; 

: qWTR 1> 11 
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ifcfr# n 'a® h 

j!i«TT %r 

aa^afci Iraf I sTfir =aira’a ii n 

TT^ 5T^T?FiHt 5 ?r3cai%«r5fa'4r I 

(a^rTT'jri^) 

3T»?l?t^af ?n5rf iar^B 1 1 ° n 

(aT'alj^af) 

^I'^ctrga ?Ta: a^3R-|^i55. 1 
JTar: aifaajfff II ^ “i ir 

— ai|5W, 3T. W ; 

?Tr?T5^TO, 'i'^^^. 

* jVbre.— This line is not found in “Matsyapurana”. It is not cleat 
whether this line is to be connected with the previous verse or with the next 
line and hence I have omitted it in translation. 

Translation : — In every period of the Manu (the original 
period of Manu was of four years) another §ruti, i.e., !^iks, 
Yajush, and Samans are made for every Devata ]i 56 Ij But 
Vidhi (the ceremonial), Hotra (the Mantras of the oblation) and 
Stotra (the prayer to be sung in Sangeeta at the time of the 
oblation?) remain the same as before |j 57 H The Brahma pro- 
mulgates (s^d^ffr) the stotra of four kinds for those Devas t 

that come into existence in all the periods of the Manu li 59 1| In 
this manner, there arise in four ways the groups of Mantras. 

(I think the correct reading for siql ” is “ 3T«pgnj;” : for the 
56th verse does not say that the Mantras of are newly 

created in every period of Manu.) Now the Mantras of ?.iks, 
Yajush and Samans in separate Vedas arose here in the ancient 
periods of Manus, when the l^ishis, i.e., the Saptarshis practised 
severe penance difficult to practise || 61 H 

This passage clearly says that new Mantras of the Rigveda, 
Yajurveda and Samaveda were created in every period of the 
Manu. It also says that the new Mantras arose 
by virtue of the penance of the Rishis. The B.ishis not being 
particularized must be the famous seven l^ishis and their penance 
must be the exercise of their official function. A list of the poets 
who composed the Mantras is given at the end of 59th chapter 
of the “Vayupurapa” and at the end of the I45th chapter of 
the “Matsyapurina”. That list contains 92 poets who com- 
posed the Mantras and is said to be exhaustive 
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that list does not con- 
tain the names of all the Saptarshis that we know. We have 
therefore to conclude that the function of the Saptarshis was not 
to compose the Mantras but to sanction their use in the Yajna 
and their inclusion in the Vedas. This is supported by the state- 
ment in the the Saptarshis who are Brah- 

manas by Varna promulgate the Vedas 

a?. 'i'Ao). ■ 

That the new Mantras were promulgated in every Yuga 
(/.e., a period of 4 years) is also proved by the following Mantra 
in Rigveda. 

gugn Ml »» 4. 'a- 

Translation : — Oh Agni, give .wealth useful for Yajfia 

and give fame to us who sing new praises 
is understood) in every Yuga. 

That the Mantras in old period of Manu were not to be used 
in the new period of Manu, is shown by the following verse in 
the “Vayupurana’' : 

mv4 ?T=e^f% w n 

Translation : — When the period the Manu terminates 
the Manu and Saptarshis vacate all their offices 
(P4RT!%) and go above to the happy assembly named Mahar 
with the Mantras "‘Going with the Mantras” 
suggests that the Mantras used in the previous period of the Manu, 
could not be used in the next period of Manus and that therefore 
new Mantras were to be composed. Thus this also supports the 
proposition that new Mantras were composed in every period 
of the Manu or Yuga, /.£?., the period of four years. It ^vas the 
function of the Saptarshis to sanction these Mantras as already 
shown. The Yajha in which these new Mantras were used will 
be described in another lecture hereafter in paragraph B7. 

73. In conclusion, I have to suggest that the institution of 
the Manu and the Saptarshis, was an extraordinary institution, 
well devised to keep up the life, vigour and happiness of the 
society and to perpetuate it, and that it is the abandonment of 
that institution in later days that is responsible for our degenera- 
tion in every respect. 



LECTURE VII 
ASRAMAS 

74. Man’s life can be naturally divided into three periods, 
namely^ (1) period of growth, (2) the period of work, and (3) 
the period of retirement. It is the duty of the legislator to so 
guide a man through these stages that he will get the greatest 
happiness for himself and also contribute his best to the conti- 
nuity and well-being (welfare) of the society. This lecture will 
show that the Indian Legislators of old times, have discharged 
this duty very satisfactorily. 

75. The first period, namely, that of growth, is named 

^ the second, namely, the period of work, is named 

’ while the period of retirement appears under three 
garbs, namely, I shall first 

describe the duties of these five as found in the extant authorities. 

76. The first four Asramas have been briefly described in 
the following passage of the “Vayupurana”. 

5^'? I *firi?rTT, i 

=4 ?i-4:2iTi5fr ct«rr 11 n 

(f4?rr4t) 

it n 

3Tr?r5rg^s ii 3-:^ n 

3T5PngfSSJRR«r TTl 3^1 ^ EfTRT I 
3T55I54t ^ 5^315(33: 11 U 

5ra: I 

^IRT <T=4I5r ^ II H 

— ^gS^n^r, ar. <; ; at. qr? 3^. 

Translation: — Wife, Fires, Guests, Yajna, Sraddha ceremonies 
and progeny f 181 j| This is a brief statement about the duties 
of a house-holder Wearing a staff, wearing a girdle, 

sleeping on the ground (this really means celibacy), keeping his 
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hair uncut, ' jj 182 , |[ service' of the preceptor, begging of food 
and study for the sake of knowledge — these are the 

duties of a Brahmacharin. Clothes of barks and skins 
food of grains, roots, fruits and herbs (z>., vegetarian diet) |i 183 |1 
both the Sandhyas (/.€., the prayers in the morning and evening), 
bathing three times and offering oblations to the fire both 
inorning and evening are the duties of dwellers of forest, i.e,, of 
Vanaprasthas. Begging of food after the pestle (g^;^) has stopped 
working (this really means after people have taken their food — 
see Manu, 6. 56), not stealing, Le,^ not possessing more than 
what one needs absolutely, cleanliness, !| 184 [[ correct knowledge 
abstinence from the sexual act, kindness to living 
beings, forgiveness, giving up of anger, service of the preceptor 
and truth the tenth \] 185 || Swayambhu has told this Dharma 
of ten characteristics. Here are mentioned the five Vratas (rules 
of conduct) and five sub-rules of a Bhikshu or Samnyasin || 186 H 

Other additional rules are also given in other works with 
regard to these Asramas. I will give the most important of 
those. 

Vasishtha says: 

^ It ^ i 

w. u ^ u V ?[■ 

^41^ II H II 

Translation : — He should not stand on (i.e., maintain himself 
by) food obtained by cultivation Ij 2 |j He should store roots 
and fruits that arise without cultivation. He should sleep on the 
ground and observe celibacy |1 3 |[ He should worship the guest 
that comes to his Asrama by giving him alms of roots and 
fruits II 4 f| He should give but should not accept anything |1 5 [j 

About Samnyasins Vasishtha says: 

51531% II C (I 

Translation : — ^He should abandon all duties; Vedas alone 
he should not abandon; for one becomes a Sudra by abandoning 
the Vedas Ij 5 j| He should not have a permanent residence |j 8 \\ 

The following is the rule as to when any of the four 
Asramas can be taken to. Vasishtha says: 
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3n!?3TT: ii ? n 

?r %^ra; grsR^Tw g%?i: ii ’ \\ ar^^rr^r \s.' 

Translation.—Theic are four Asramas (I) The Brahmacharin 
la., the Naishthika Brahmacharin, i.e., Brahmacharin to the end 
of life; (2) Grihastha or house-holder; (3) The forest dweller- 
(4) Pariwrat or the wanderer, i.e., the Sarpnyasin !| 1 il A man 
who has observed strict celibacy and studied one, two or three 
Vedas may take to any of these four Asramas. 

Thus according to this passage a man can remain a Brahma- 
charin to the end of his life, and can become a Saipnyasin even 
in his youth immediately after Brahmacharya. But this is not 
authoritative as the .following discussion shows. 

77. I shall now describe the It is described in 

Chapter 2, Khanda 10 and in 
Chapter I, BrShmana 5, Khandas 17-20 under the name 
which has the same meaning as both being derived from the 
root ^ 1 . Kausheetakee says: 1 

mi W-f5ri55qi% I 

graai m tr^ g^r 

ti[fr?frrr 1 sr^riw 

fq?!!, q ?lfjr ^ 1 % g^: i mi =qg# ?ffl[ 

gq: I ^ cqiT qqRM fq-di, >m q qq gw: I Jrqr 
w -<qrq q-qi^ITcr 1%!, BR# BR qw fR gW: I TT RR qWR'tfq 

fqcfl, Bfq qw ?1% gw: t Wl% tj RR qwpflR HcTi, qjqiR 

% JIR ?!%• gw: I S^:% q RR TWRTR fqwi, gRf :% %■ iii% 
gw: I snwq m 5iwn% w rr qwR'ri% mi, wwtr w 

WR WW ifw gw: I ?Rr W rr WWiqnq m, ^RT^% wr WW m gw: I 
rwwr rawifisw qimtq; tr rr qwRnw T%n, rwwt fwwrasw qimi# hr 
ww gw: I 31W ^qR^^rwR w migwwwfw — qqfi wfi- 

wfewwiw ^"iRVcwi wrwTW 1 sTWcit;: qrmqmwR 

w^iwrww qt w^iw Rwfq; aiqirq: qwwiqqi^fg 1 w wwwq: rr: gww^ 

IR q%qL 4 h: qr w%qr | | (qq%ti) wlqw wwtcrr wwt w 

qiqqRT wqf^ h =1 » u 

Translation:— No\f is being told what is called “handing over 
(45RR) to tbe son by the father”. A father whose death is 
approaching, calls his son. Having strewn the house with new 
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grass and having consecrated fire and having placed nearby a 
water-vessel with its lid covered with new cloth, the father 

comes , there and the son comes there afterwards and sits with 
his organs touching the father’s organs or facing the father. 
Then the father hands over to the son thus: ‘"Let me put my 
speech in you” says the father. “I put thy speech in me” says 
the son. ‘'Let me put my sight in you” says the father. “I put 
thy sight in me” says the son. “Let me put my hearing in you” 
says the father. “I put thy ‘hearing’ in me” says the son. 
“Let me put my mind in you” says the father. “I put thy 
mind in me” says the son. “Let me put my tastes in you” 
says the father. “I put thy tastes in me” says the son. “Let 
me put my ‘duties’ in you” says the father. “I put thy duties 
in me” says the son. “Let me put my happiness and pain in 
you” says the father. “I put thy happiness and pain in me” 
says the son. “Let me put my joy, sexual act and procreation 
in you” says the father. “I put thy joy, sexual act and procrea- 
tion in me” says the son. “Let me put my walking in you” says 
the father. “I put thy walking in me” says the son. “Let me put 
my curiosities (f^\ ) and desires in you” says the father. 

*‘I put thy desires and cariosities in me” says the son. Then 
the son walks around the father keeping the father to his right 
and the father blesses him: “May success, splendour of the 
knowledge of Brahma, food and other necessities of life, and 
fame approach you”. Then the son looks at the left shoulder 
(of the father) and having covered it with his palm or the end 
of his garment, says “may you obtain Swarga Loka and all 
desires”. Then if the father has no disease, he should live 
happily enjoying the affluence of his son or should go out and 
wander about. If he goes out, the son should finish him as he 
finishes him, Le., he should perform his obsequies supposing 
him to be dead. 

Now “Brihadaranyaka” says: 

gw: wfnt WSf ww i % 

I % w wf rewwr w? % I % w 

^ arw WR: 
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ciWRS^KR ^ g5r§ra-if9fi^ a%i%sra |c[i: ujorr; 

3?wr sTr%i?fr% ii -^ vs n 

%5Rlr^ |^Rrr>Tii%Fi% ?ri % sr^rr 

^RT II II I# iifT 3Trf5r^% gl: irtr %?jf% 

3t$t h 5n=srr% ii ii 3f^;:jilrjf =#^Tr5r^ jnor 3Tira^i% g | 
HMR: ?r sq-q^- aj^j ^ 

^RWIcW 5T^t%; ?l^'?K=ranTW g ; q%af ??fn% 3J5lF3?=tw 

|#r%^ 5fr^Fr ijfrF3T#r% 5Tff%%--f5T: asn: strtw crs:^i% goj^^- 

gii ?f f I qrq ^rsera n n 

3T. ^fior V5_ 

Translation: — ^Now, I shall describe Sampratti, i.e., handing 
over by father to son. When the father thinks that this death is 
approaching him he says to the son “You are Brahma, You are 
Yajna, You are Loka.” The son replies “I am Brahma, I am 
Yajna, I am Loka. Brahma includes all that has been studied 
Yajna includes all Yajnas and Loka includes all Lokas. 
This is all (that is to be done) and I have taken it upon myself 
(?rt stay (?cT:) and shall protect the 

whole society including me” is to be under- 
stood. is irregular form of 3 ® and is used in the sense of ‘ 

as there is not any strict rule in'" the Vedas) says the son. 
Therefore, an educated son is called Lokya, i.e., good' for Lokas, 
i.e., one who procures Lokas for the father. Therefore, a father 
educates his son. When a lather knowing this goes away from 
this world, he enters his son with these organs (giwi;) of his; 
and the son also releases his father from all that has been left 
undone by him (ar^) by mistake Therefore he is called 

gsr, i-e-, one who protects from the hell named 5 ^, The father 
stands firmly in this world on account of this son Now after this 
Sampratti, these divine Pranas (lives or organs) that bring on joy 
(sri^T), namely speech, mind and vitality enter the father |j 17 |! 
From the Earth and the Fire, the Divine Speech enters him; that 
is Divine Speech by which whatever is said comes about true, 

/.?., he does whatever he says |! 18 |1 From the Heavens and the 
Sun, the Divine Mind enters him; that is Divine mind by which 
a man is always joyful and never bewails n 19 1| From Water and 
the Moon, the Divine Vitality enters him; that is Divine Vitality 
by which a man while working for himself or while working 
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for others not feel pain and does not feel exhausted, 

is ever ready and willing to work for himself and others. 
One who knows this (i.e., acts according to this) becomes the Soul 
of all living beings; he is as is this Devata, z.e., the Prana. As 
all beings protect the Devata, Prana in the same way they 
protect the man who knows this (/.e., acts according to this). 
Whatever these people bewail of, that remains with them. 

Only Punya or happiness goes to him. Papa or Sorrow does 
not go to the Devas, wise men like him \\20 |{ 

These two passages enjoin upon a man having a son, to 
transfer all his responsibilities to his son in his old age. After 
this transfer three possibilities are contemplated. The father 
may die immediately and then no question about what he should 
do arises. If however the father is healthy he may live with 

his son and enjoy his hospitality or he may wander away. But 
the passages do not enjoin his abandonment of all activities. 
On the contrary he is to protect his son and the society from harm. 
This description shows that this is quite different from 
Saipiiyasa. Because first, this is to be resorted to only by those 
who have a son. Secondly, it is to be resorted to only in the 
old age. Thirdly, in this there is an option to stay with the son 
or to wander away and fourthly, abandonment of all activities 
is not enjoined in this. In the Sam nyasa, on the contrary, a son 
is not necessary, old age also is not required, wandering from 
place to place is a necessity, and all activities are to be abandoned. 
Vyasa, the author of the ‘'Brahmasutras’V does not regard this 
Asrama even as an Aarama. This is clear from Sutras 3. 4. 36-38 
where this Aisrama is referred to as without any Asrama. 

That this Asrama is referred to by the word is shown by the 
Sutra special favour is shown to him) which 

can only be a reference to the words rFMT* ^sPirFr 

ii "ivs li etc,, \\ \\ 

etc., in the “Brihadaranyaka” quoted above. Moreover Sutra 37, 
can refer only to “Manusmriti” by Bhrigu, Chapter 

4, verse 257. 

mmfk i 

Translation : — Having duly paid off the debts of Maharshis, 
Fathers and Devas by study of the Vedas, procreation of sons 


'jf- -f-i 
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and performance of Yajnas, he should put all responsibhities on 
his son and dwell with his son as an indifferent person) and to 
“Manusmriti” by Bhrigu, Chapter 6, verse 95 

mar g# ii ' ‘ 

Translation : — ^Having abandoned all activities to avoid all 
faults attached to all acts but studying and teaching the Vedas 
regularly, he should reside in his son’s house enjoying his son’s 
affluence (verses which only repeat what is said in the passages 
of “Kausheetakee” and “Brihadarapyaka” quoted above). 

Vyasa advises in the Sutra cTfg: I! 

Translation : — “Even in an Asramaless condition, a man 
should combine acts and knowledge (^jqr) as suggested 

in the Sutra because we find in 

the Vedas that both were resorted to by men’like in the 

Asramaless condition and because we find in the words “ 
gmrr/’ rn “BrihadSranyaka,” 1.5.17, that a father is to protect 
the whole society including, his son even after 45 ij% (or transfer 
of responsibilities) that even in an Asramaless condition a man 
should keep up activities mentioned in Sutras 3.4.27, 28 and 32. 
Such activities would, of course, be those that support his or 
other’s lives and advance his or other’s knowledge and conduce 
to the welfare of the society as a whole. 

Thus we see that in the condition that results after Sampratti 
or Sampradana, whether we regard it as an Asrama or not, one is 
not debarred from doing activities, rather he is enjoined to do 
activities that are beneficial to the society as a whole. This is 
clear fiom the activities of Yajnavalkya and §ree Sankaracharya 
who worked for advancing knowledge of the society as a whole. 
_ 78. Which of these Asramas described above, did the Indian 

Aryas devise and when ? The Brahmacharya and the Garhasthya 
are natural Asramas existing in every society. We cannot say 
they were devised. But we can say that the Naishthika Brahma- 
charya, the Vanaprastha, the Saipnyasa and the Sampradana 
Asramas were devised. We can also say that duties of all these 
Asramas were defined. It appears that the duties of the Asramas 
were defined by the Brahma Ananda himself and following him 
by Swayambhuva Manu (see the passage etc., quoted 

m parapaph 31). The duties of whilh X/ramas were 
defined by Brahma and SwSyambhuva Manu ? Which A§ramas 
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were enjoined or allowed by Ananda Brahma and Swayambhuva 
Manuand which Asramas were interdicted by them? In this 
respect the following passage in ‘‘Baudhayana Smriti” is very 
important. 

W w \\ 

w \\ w w b° ii 

!} B ^ W n \\ \V % 

Translation : — There are four Asramas: (1) The Brahmachari 
for life; (2) The Grihastha or house-holder; (3) The Vana- 
prastha or the forest dweller; and (4) Parivrajaka or the wanderer 
II 17 ii But the Acharyas say that there is only one Asrama, Le.^ 
the house-holder; for, the others do not procreate children |1 29 !( 
A story is told about this [( 30 jf There was an Asura named 
Kapila, the son of Prahlada. He devised these Asrantas that are 
different from the Asrama of the Grihastha, to excel the Devas. 
An intelligent man should have no regard for those Asramas 
tj 31 fl Because they are not seen in the Vedas H 32 |( 

This passage clearly states that the three Asramas: (1) the 
Brahmachari for life, (2) the forest-dweller, and (3) the wanderer 
were devised by Kapila, son of Prahlada. Prahlada was the 
third Indra of the Asura party and the term of his office must 
have ended either by death or by defeat by the Dsvas, /.e., the 
other party in Kalpa Era 1452, Le., 1650 B.C. (See paragraph 
379 of my book “The Astronomical Method, etc.”)* This 
shows that these three Asramas were not devised or described by 
Ananda Brahma or Swayambhuva Manu and that the Asramas 
enjoined by them were only (i) Brahmacharya till completion 
of study or attaining of full youth, (2) House-holder’s Asrama, 
and (3) Sampradana Akama. 

This story of Baudhayana is not unreliable for as already 
suggested, man’s life can be divided into only three periods? 
namely growth, w'ork and retirement and in the days of Ananda 
Brahma and Swayambhuva Manu when population was very 
scanty, there was no necessity of Asramas that did not procreate. 
On the contrary increased population specially of superior sort 
of men was a great necessity. It is therefore very probable that 
Ananda Brahma and Swayambhuva Manu enjoined and described 
only these three Asramas just mentioned and did not describe 
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the Asramas of the Brahmacharl for life, of the forest-dweller 
and of the wanderer or the Saipnyasee, Asrafflas that would 
mislead only superior sort of men to desist from procreation. It 
may be objected that Saipnyasasrama was known in the days of 
Ananda Brahma, for his adopted sons Sanaka, Sanandana and 
Sanatana are said to have died without procreating children in 
the passage quoted in paragraph 7. The reply is “It may have 
been known but it does_not follow from this that it was recom- 
mended or enjoined by Ananda Brahma or Swayambhuva Manu.” 

The earliest known Smriti, the “Gautama Smriti” also 
supports Baudhayana. It says: , 

II n li ii ^ \\ 

Translation: — For him who has completed his study at the 
preceptor’s place, some enjoin an option to take to any of the 
four Asramas, namely, Brahmacharee for life, house-holder, 
forest-dweller or the wanderer jl 1-2 || But our Acharya says 
that only one A^rama, i.e., the Asrama of the house-holder is 
enjoined upon; because it is the only Asrama that is directly 
enjoined upon in the Vedas |1 36 Jl 

As a matter of fact, the Upanishads enjoin directly only the 
Asrama of the house-holders in “Chhandogya”, Chapter VHI, 
Khanda 15 fflr”) staying in the family after studying 

Vedas and in “Taittireeya geeksha Valli”, Anuvaka 11 (ipar^ 
’ do not break the line^of progeny). There is no such 
direct command about any other Asrama anywhere. 

There are, of course, references to other Asramas but they 
are only references and not commands. Jaimini also is said to 
advocate the same in the “Vyasasutra”: 

“ q-^iw ff it ^.v.“ 

Translation:— Jaimim says that in the Vedas there are only 
references about Asramas other than that of the house-holder; 
for the Vedas blame those who do not take to the Asrama of 
the house-holder. 

References to the other Asramas were the natural result of 
the fact that in spite of the injunction of the Vedas many men 
took to these Asramas since they were designed by Kapila. 
I shall now examine these references and show that they are only 
references and not commands. 
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The most important reference is “Chhandogya” in 
is as follows: 

“ srllSHqq-^ ^RW1% fl'T 

¥[4% i ” 

“ Translation:— “■ There are three modes of 
: ) . The first is 

i.e., the Asrama of the house-holder, 
from pleasures of the senses, i.e., i 
dweller. The third is the Asrama 
resides in the family of the preceptor and who wastes or 
himself completely in 
attain happy worlds. : 
attains perpetual bliss, 
to this means that the <33>^ i.e., 
three Vedas. The whole passage is therefore clearly intended to 
enjoin “Staying in Brahma” and to impress this command by 
showing the inferiority of the fruit obtained from these three 
Asramas (this fruit being happy worlds that have termination) 
to the fruit of staying in Brahma, that is perpetual bliss. There, 
is thus no command here about these three A§ramas but only 
a reference to show their inferiority to staying in Brahma. Nor 
does this “Staying in Brahma” mean the Asrama of the wanderer 
or Samnyasee as §ree Sahkaracharya takes it to mean. His 
argument is that a man in any of these three Asramas cannot 
“Stay in Brahma” and that only a man in the A§rama of the 
wanderer can stay in Brahma 

3Rgfl¥n%Wf(: n in on “Vyasasutra”, 3-4-20.) 

But this is wrong. A man can “Say in Brahma” also even while 
staying in any of these three Asramas and doing acts peculiar 
+« +1%A<!P> tTirf.p. Sfiramns, as is rishtlv Dointed out in “Manu- 


dutiful life” 
that consisting of Yajna, study and gifts, 
•. The second is abstinence 
the Asrama of the forest- 
of the BrahmacharJ who 
exhausts 

the family of his preceptor. All these 
But any one of these who stays in Brahma 
;.” The part of the passage subsequent 
the Brahma is the essence of the 
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What “Manusmriti” says here, is quite true; for “staying 
in Brahma” only means keeping up an attitude of Samata, i.e. 
equanimity, equity and equality as pointed out in the verse of 
“ Bhagavadgeeta ” : 

?PTf qqwfcq 5T5T: I 

% waT: 11 n 11 

— STHifT?? 'A. 

and this can be done while doing any act peculiar to any of the 
three Asramas. Thus in this passage there is no command about 
any of the four Asramas. 

Then we have two passages in “Brihadaranyaka”, 3.5.1 and 
4.4.22. These passages say that “Men knowing Brahma give up 
desire for sons, wealth and popularity and beg” 

Though the verb “ ” is in the present tense, it can be 

construed as an imperative mood, the passage being in the 
Upanishad which is part of a Brahmapa wherein the present 
tense can be construed as an imperative mood according to 
“Jaimini Sutras”, 2.1.30-34. But we cannot construe it here 
like that as an imperative mood and understand that there is 
here a command for Sainnyasasrama; for “Brihadarapyaka 
Upanishad” is a part of the “gatapatha Brahmapa” and “'§ata- 
patha Brahmapa” is the Brahmapa of Sukla Yajurveda and in 
“Bopanishad” which is a part of gukla Yajurveda, a man is 
enjoined to be active till the end of his life in 
f ^jfrfSr ?r3Tr: \ 

Moreover in Brihadarapyaka itself it is said that a person knowing 
Brahman, neither becomes greater nor less by being active or 
mactive (t^ rnffOTW ^ 

Therefore, to avoid contradiction, we have to take it that the 
passages under consideration are a panegyric on the knowledge 
of the Brahma (meaning that the superiority of the joy of the 
knowledge of Brahma causes one to despise other joys) and not 
a command about Sananyasasrama. 

We have a passage in “Narayanopanishad” where Myasa, 
I.e., Saipnyasa is recommended ( 535 TH ^ 

STfil cfiR OTfl% II n) and a passage 

in Mun^akopanishad” where the same is done 

I i But it is 
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not clear whether this Samnyasa means abandonment of 
actions or simply abandonment of desires and attachment 
Therefore, we cannot take these passages to mean a 
command about Saninyasasrama. The ‘‘Jabaiopanishad” does, 
no doubt, command the Saninyasasrama but it is not relied 
upon or referred to in any of the Sutras of Vyasa though it 
was necessary to refer to it in chapter 3, pada 4. It must 
therefore be subsequent in date to the “Vyasasutras” and cannot 
therefore be held as an authority. 

There is another passage in the same “'Mundakopanishad’' 
which is more definite than the former. It is this: 

% ^ gw ii n 

The words really mean, as the context shows, 

living by begging and therefore unable to perform Yajhas 
which require much mony. They may, however, be said to 
point to Saninyasasrama. But we cannot take this as 
a command for Saipmyasasrama; for Saipnyasasrama implies 
abandonment of activity while the Upanishad says that 
he is the best knower ,^of Brahma who does good acts 
(%qTqT%q WpTW qftl: n u) and that ‘^bliss results 

from good acts” Therefore, we have to 

take this passage as a command for or a panegyric of i.e., 
abstinence from sensual pleasures and Sraddha, /.e., firm faith 
in the true knowledge of the Brahman. Nor can it be urged 
that the Upanishad condemns in (1.2) Yajhas and that therefore 
this passage should be taken as a command to abandon them; 
for it is clear that it condemns Yajhas only to show the importance 
of Brahmavidya recommended in 1.2.13 and actually described 
in details in the second and third Mundaka and not to recommend 
abandonment of the Yajhas. Thisis just like what the ‘'Bhagavad- 
geeta” says in 

m [%f%?f iTfigfiHij: ii 

Now we have to consider the passage ‘'5jr % 

% 3Tf^fn%5rvrq!%, etc., in “Chhandogya”, 5.10.1-2. 
Here the word may be supposed to suggest a command 
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about the Asrama of the forest-dweller. But this is worng. 
For in “Chhandogya’% 4.15.1-5, for obtaining the same 
Archiradigati, the dwelling in forest is not mentioned as a 
necessity but only true knowledge of Brahma is said to result 
in Archiradigati. In “Chhandogya”, 8.15 also dwelling in 
forest is not mentioned as a necessity for the attainment of 
Brahmaloka but the words le., in the family 

and in a holy or pure country, are used. This shows that the 
word in 5.10.1-2 means only a holy or pure country, 

Le., a good surrounding that helps or encourages one to follow 
the rule of i\e,, abstinence from the pleasures of the senses 
and the rule of §raddha, /.e., firm faith in the true knowledge 
of the Brahman. Moreover living even in a holy country is not 
essential, for, one who observes Tapas and Sraddha while dwelling 
in any country whatsoever, must attain Brahma according to 
“Chhandogya”, 4.15.1-5. For all these reasons, we cannot con- 
strue this passsge in “Chhandogya” 5.10.1-2 to mean a command 
about the Asrama of the forest-dweller but we have to take it 
to mean only a command about Tapas and Sraddha which can 
be observed by a man of any Asrama. 

This discussion will show that the statements of Goutama, 
Baudhayana and Jaimini that in the Vedas there is no direct 
command about any Asrama except that of the house-dweller, 
and the statement of Jaimini that there are only references to 
other Asramas and not commands about them#are quite true 
and justified. We can therefore fairly conclude that the Asramas 
enjoined by Ananda Brahma or Swayambhuva Manu were only 
three, namely, (the student’s Asrama), house 

holder’s Asrama), and (the Asrama after ^.transfer of 

responsibility to the son). The duties of the first two Asramas 
are well known. The main duty of this third Asrama was to 
protect all others, of course, by correct advice and teaching. 
This is clear from the words ‘‘Brihadaranyaka 

Upanishad”, 1.5.19 already quoted. This Asrama and this duty, 
namely, the duty of protecting others assigned to this Asrama 
have been eclipsed as it were by the Asramas subsequently devised 
by Kapila, according to the statement of Baudhayana. 

79. The conclusion arrived at in the previous paragraph 
is also supported by the following passage in the ‘Xhhandogya 
Upanishad”* This is the passage: 
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(1'a.dti, siijii ^rirr'TcR' 5r3IIqra^^^f^r ?Tg: 35ir-«f; i 

3T^rf^''Tr!t 5^r: w')T%^t'®rii5r?TJ?Ti^ §;=^r .^yssfTJr- 

Rsf'^^TciTrJr ^iW^3Ti[% 3Tff^^ 

3T'3iw wnw^JifJr^'T^rt !iT =?i 

^r ^ II iMi __3y. 

Translation:^ ^This was told by Ananda Brahma to Prajapati 
and by the Prajapati it was told to Swayambhuva Mann and 
Swayambhuva Man 
follows: 

“A man should reside 


u told this to the people (jf^f;y__this that 

in the family of the preceptor and 
should properly study the Vedas in the time that is left after the 
performance of duties to the preceptor. Then after 

completing the study of the Vedas, he should return home and 
stay in the family (with his wife and children) in a holy country, 
study and teach the Vedas (srqTJfR: includes teaching in the 
same way as 3Tiq)f|; in erififf stst#! in “Taittireeya Upanishad” 
in Bhrigu Valli means ‘teach’) and should perform Dharmika 
duties having established (stabilized) his organs in his soul and 
avoiding the killing of all beings except for Dharmika duties. 
Acting in this way he attains Brahmaloka so long as he lives 
(^rraerf>t eriflraqglr this is what the says in arsf m 

and is not born again after death.” 

This passage enjoins only one Asrama, the Asrama of the 
house-holder for one who has completed the study of the Vedas, 
and says that _while residing in the family he is to stabilize his 
organs in the Atman and that it he does so, he gets Brahmaloka, 
i.e., supreme happiness while living and is not born again. This 
was told first by Brahma who can be no other than Ananda 
Brahma. The Prajapati to whom this is said to have been told, 
can be no other than the presidents of the republic that was 
established after Ananda Brahma and continued for 300 years 
between Ananda Brahma and SwavamKIniva A/fa . /cojck, 
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enjoin the Sampradanasrama, i.e., the A^rama after transfer of 
responsibility. That Asrama is a natural Asrama and exists on 
account of its own necessity. Therefore though not mentioned 
expressly in this passage it must have existed and have been 
mentioned with its duties by Brahma and Manu. This conclusion 
is supproted by the description of that Asrama in “Kausheetakee” 
and “Brihadaranyaka Upanishads” and in the “Manusmriti” 
which must have followed Ananda Brahma and Swayambhuva 
Manu and the original “Manusmriti”. It is true that the 
“Vayupurana” describes four Asramas as enjoined by Brahma 

(3Tmi{fggtili?rR'j?Bi^N'Tc5ig: u II 3T. ^)5 
be the result of the mutilation of the text by subsequent editors 
of the Purana-mutilation resorted to for bringing the Purana 
on a line with the current ideas. Thus our conclusion that the 
Brahma and Swayambhuva Manu enjoined only three Asramas 
the Asramas of the student, of the house-holder and of the 
transferor of responsibility of the family, stands unshaken. 

80. We shall now discuss the merits of the system of 
Brahma and that of Kapila. “In a country which is sparsely 
populated, the non-procreating Airamas are out of place._ When 
a country becomes over-populated the non-procreating Asramas 
are a necessity.” This is what some say. But that is wrong 
because increase of population depends upon the number of 
married women and not of married men. Therefore widowhood, 
maiden-hood or woman ascetic is the real remedy for over- 
population. It is therefore clear that the idea of the non- 
procreating and begging Asramas arose from the idea of the 
unreality of the world as the qigsTW says in 

verse 71 of Chapter 6 quoted in paragraph 6, and not from 
an idea of the necessity of keeping down population. These 
A§ramas therefore mean abandonment of all activity necessary 
for the continuity and well-being of the society, and it generally 
happens that only the good and capable men are attracted to 
such Akamas and the society is thus robbed of good men and 
their good progeny. Therefore these Airamas are the bane of 
society and ultimately of the individual too. It is thus that the 
Smritikaras did not approve of these Asramas and laid down the 
rule that at least none should take to these Asramas without 
discharging the three famous debts ('Sfonfir 
etc., “Manu”). 



THE YAJNA AND THE ASWAMEDHA YAJNA 

81. The word Yajna is derived from the root to 

worship. The object of Yajna, the worship, is to propitiate, 
any higher or superior being by giving something to it and by 
praising it and to ask in return some blessing. It should be noted 
that when the worshipped being was intangible or inaccessible, 
this giving was done by throwing that thing into fire or by 
giving it to a representative as in Sraddha, Thus praising the 
superior being and giving something to it are the main parts of 
a Yajna. The “Brahrnanda Purina’^ says : 

and ‘"Matsya’" also says the same in Chapter 143, verse 33. 
That means that the real part of Yajna is Mantras, /.e., the 
praise of the superior being that is worshipped and offering 
something (^o 3 |“) to the same. The other details of the Yajna 
are only the applications of the acts of hospitality to the 
worshipped being and to the animal sacrificed also. Had we 
known the ideas of hospitality to the guest, current in those 
ancient times, we would have been able to explain all these 
details of the Yajna. I am not going to give these details here 
as they have no social value. Those that want to know them 
may read Das’s ‘‘Rigvedic Culture”, Chapter XIII and '‘Maha- 
rashtrTya Jnanakosa”, Vol. 2. 

82. Such is the original form of the Yajna and it shows 
that the objective of the Yajna was purely individualistic. But 
it appears wise men attached to it such parts as had great 
influence upon social and other matters also. Such parts are: 

(1) Taking the help of other men called (Ritwijah) in per- 
forming Yajna and giving pecuniary remuneration to them; 

(2) Making donations to and feeding others; (3) Singing the 
praises of the superior being that was worshipped; (4) Prescribing 
that the Yajna be performed when the heavenly bodies assume 
particular positions; (5) Prescribing a certain form and area for 
the Vedi and the fire-places; (6) Prescribing that the YajSa-sala, 
the house for the sacrifice should be facing a certain direction. 
Some of these parts gave rise to and helped the development of 
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the art of singing and the sciences of Geometry and Astronomy. 
But in social matters also the Yajna had important effects. It 
is the tendency of wealth to accumulate in one place, and this 
accumulation becomes a social evil at times. This evil was 
counteracted by the remunerations and the donations attached to 
the Yajna. It is true that it were the Brahmanas alone who got 
these remunerations and donations. But as they were enjoined 
to devote all their time and energy to study, learning and 
teaching, they had to be supplied with easy means of livelihood. 
They had also to be supplied with means of livelihood that would 
not depend upon the good-will of the King, so that they should 
declare the “law”, uninfluenced by the King. It was thus a 
social necessity that the Brahmanas should be given remunerations 
and donations, and this need was supplied by the Yajna. More- 
over the Brahmanas in their turn were to perform Yajnas. They 
would also spend for their maintenance what little they got. 
Thus wealth was kept in constant circulation by the Yajna. 
Another and more important effect followed from the fact that 
the performance of the Yajnas required the help or services of 
several Ritwijah. From this point of view, the Yajna was a kind 
of association or a club where several persons assembled and 
did some work in an organized manner. This must have produced 
in the society, an intense sense of unity and capacity for and 
love of organization. The Arya Society in India was early divided 
into a number of states, at least since the time that Vaivaswata 
Manu started new colonizations to the east and to the south of 
the Brahmavarta. Though thus divided into several states there 
was a sense of unity running through these several states and the 
Yajna must have contributed largely to the keeping up and 
growth of this sense. Learned men from several states could 
and did assemble to act as Ritwijah in the Yajna and there must 
have arisen a sense of unity running through all states. More- 
over, in such a Yajna, where several learned men met, several 
problems of great importance pertaining to science or society 
must have been discussed and their solution advanced. Again, 
the Brahmanas acting as i^itwijah in the Yajnas must 'have very 
often come into contact with the Kshatriyas and Vaisyas and this 
contact must have also contributed to the sense of unity between 
these three Varpas. The Yajna was thus a very important social 
factor, though its objective was primarily individualistic. It is 


m 
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prcsumsbly for these reasons that in the passage in the **Vayu- 
purana quoted in paragraph 68, or has been included 
in the six headings and eight principles necessary for the continuity 

of the society 

83. Important as the Yajna was, the Aswamedha Yajna 
was much more important. I shall therefore describe it and try 
to trace its development as fully as I can. The Aswamedha is 
described primarily in “Krishna Yajurveda”, Le., the “Tittireeya 
Saiphita” 
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and in the “gatapatha Brahmana” in the XIII Kanda. The 
following is the description of the Aswamedha as found there: 

On the first day Khwijah are fed with rice and given gold 
^ Dakshina by a king. It appears that ten days were then passed 
in making preparations or in preliminary ceremonies. On the 
twelfth day after several ceremonies, the king releases a horse 
followed by armoured princes and other warriors to protect it 
from being captured. The horse roams over the territories of 
other kings. The other kings may allow the horse to pass freely 
through their territories and this means that they acknowledge 
the supremacy of the sacrificing king. If any of the other 
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kings captures the horse, a fight ensues and if the army of the 
sacrificing king is successful, the horse is released; but if the army 
of the sacrificing king is defeated, the sacrifice itself is obstructed 
and comes to an end. 

While the horse is roaming over the territories of other kings, 
the sacrificing king performs for 360 days certain ceremonies 
intended to ensure the return of the horse (see “Satapatha”, 
13.1.6). 

After the horse is released, for the period of ten successive 
days, including the day of the release of the horse, the Hota 
^.itwaj tells ten stories, one story each day in the following 
order, namely, the stories of (1) Vaivaswata Manu, (2) Vaivaswata 
Yama, (3) Varuna Aditya, (4) Soma Vaishpava, (5) Arbuda 
Kadraveya, (6) Kubera Vaisravana, (7) Asita Dhanva, (8) Matsya 
Sammada, (9) Tarkshya Vaipasyata, and (10) Dharma Indra. 
After the story for the day is finished, stories of other old pious 
kings are also sung every day. This procedure of ten days is 
again and again repeated for 360 days (^ripTOI^ra 
in 1 ^). Then the Deeksha ceremonies are per- 

formed for seven days (see “Taittireeya Brahmaria”, 3.8.10). 
Then the chief ceremonies of the horse sacrifice are performed 
in three days, the horse being killed on the middle of these days 
(see “Krishrta Yajurveda”, 5.4.12). Thus the horse sacrifice 
went on for 381 days.* 

Such a sacrifice can, of course, be performed by a king who 
is supreme in power and this is expressly stated in the “Satapatha 
Brahmana”, 13.1.6 and in “Taittireeya Brahmana”, 3.8.9. 

84. Such is the form of the Aswamedha, as found in the 
primarily authoritative books available at present. The descrip- 

♦ have assumed that ten days in the beginning were spent in the 

preliminary ceremonies or in preparation and thus shown that this horse 
sacrifice was performed for 381 days because even in the ‘‘Satapatha” it is 
stated about this horse sacrifice, that he who performs this sacrifice makes 
the Prajapati or the year complete ^ ^ 

H ^ ^ )y Devas set the fallen eye of the Prajapati again 

in its place hy performing the Aswamedha, which statements only mean as 
shown hereafter, that they added 21 days in the fourth year to make up 
the difference of 5i days between the civil year of 360 days and the solar year 
of 365i days and performed the Yajfia in the 381 days thus obtained (see 
*‘Ajstronomicai Method, etc.,” paragraph 264). I therefore take it that this 
hojrac sacrifice went on for 381 days. 



f^irfsT I 

{sfifi§r^iflTtn%Tir:) 

®rrfg§ ^ W=>Ttg irficiri a ii 
(^ raB[r) 

?r ^r^^TTcJT'^ 5Tf 5 % 1 

(?f^I % 3ff«TIt5R:) 

%r; % 11 a 

(¥ 153 ;) 

— 3?. ^v. ; sr^Tos-g^inr, qi^ 3T. \,- 

* 1 x^ 53 : 101 , 37. "iv^. 

Translation:— Raving established the Vardas and Akamas 
and having got the (old) Mantras collected into Samhitas (wfewta-v 
and haying settled the (new) Mantras to be used in the ceremonies 
pertaining to this world and to the next world, Indra protector 
(f%jggTT) of the^ world, accompanied by all public functionaries, 
started the Yajna, in which all necessary things were collected^ 
in the beginning of the Tretayuga in the period of Swayambhuva 
Manu (?r^5; the context shows this meaning of^f^t). When 
this Aswamedha Yajna of Indra was started, the great ^shis 
went there when the oblations of the Devas were being thrown 
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tion of the Aswamedha in the Balakanda of the Ramayana and 
in the Mahabharata agrees with this. But in the “Vayupurapa” 
we find a different form of the same. It is described in the 
following passage: 

qaTf?7fro37^jrR frfRTftJ? I 

(4wm) 

^STRC ^#r5rf^cfrq' qjqg ii s,o u 

(m) 

(^^0 (^) ^ (srjj:) 

|f%: ?7ffcl: gf: ?rTO77T7[gien3^ 11 tl 

(?r:) 

t%cf% II II 

(mr) 
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into the ‘‘fire’’ by the Hotris of the Devas and when the Devas 
having great souls who partake of the offerings in the Yajna, 
were invited |1 95 H Those Devas are the partakers of the offerings 
in the Yajha who have got organs, i.e., bodies Those 

Devas who arise (or come into existence) in the beginning of the 
Kalpa are then worshipped || 96 j] 

This passage discloses very peculiar things, namely, (1) that 
there were two kinds of ceremonies, those pertaining to this world 
and those pertaining to the next world, and (2) that there were 
two kinds of Devas those having bodies and those not having 
bodies. The Devas having bodies who are said here to arise in 
every Kalpa, can be no other than the public functionaries that 
were newly appointed in every new Kalpa as already shown in 
the second lecture. The passage says that these Devas were 
worshipped and that they partook of and received the 

offerings in the Yajna Presumably this was the cere- 

mony pertaining to this world. The other Devas were the 
natural objects and natural powers such as the Sun, the Moon^ 
the Death, the Wind, the Fire, the Varuna, etc., who having no 
body, could not actually receive the offerings in the Yajna and 
whose offerings were therefore thrown in the fire after praising 
them. This was presumably the ceremony pertaining to the next 
world. 

85. We do not find even a trace of the ceremony of the 
worship of the public functionaries in the Aswamedha as de- 
scribed in the “Taittireeya Samhita”, the “Taittireeya Brahmana” 
and the “Satapatha Brahmana” the primary sources of our 
information. Nor do we find there the ceremonies pertaining to 
this world as distinct from the ceremonies pertaining to the next 
world. It is therefore clear that the Aswamedha of the days of 
Swayambhuva Manu was different in form from that described 
in the three works referred to above. The main objective of the 
new Ai^wamedha was to declare and establish the supremacy of 
the scarificing king over other kings. The main objective of the 
old Aswamedha appears to be to honour the public functionaries 
for having done their duties properly. There may, of course, 
be other secondary objectives also and these may also be some- 
what different in the old and the new Aswamedha. One of the 
secondary objectives of the old Aswamedha was to make the 
year complete or in non-poetic language to celebrate the com- 
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pletion of the year. I shall explain what I mean. The civil year 
then consisted of 360 days. But the tropical or solar or 
seasonal year consists of 365J days every year. This deficit was 
made up in the fourth year by adding 21 days to the civil year. 
It was in the year thus lengthened, i.e., in the long year, that the 
old Aswamedha was performed, I have shown all this in 
paragraphs 252-64 of my book ‘‘The Astronomical Method, 
etc.’" The most important passages relied upon there are 
these: 

Translation: — ^Prajapati {Le., the year as clearly stated in 
’’ in “Satapatha”, 10.4.2) desired that he 
should be great (long). He saw in the Aswamedha two Grahas 
that could lengthen him (?7ff?rRr), He offered those oblations 
and became great (long). These Grahas are described in “Sata- 
patha”, 13.2,11 and in “Taittireeya Brahmana”, 3.9.10. 

This passage means in non-poetical language that the 
Aswamedha was performed in the long year of 381 days. 

The other passage is as follows: 

mm 2 ?^% \\ 

— 3, WF. 1. 

Translation : — The eye of the Prajapati increased (grew), 
while growing it fell away. From it a horse came into being. 
A horse is Aiwa because it grew, i,e., Aswayat. That eye the 
Devas set again in its place by the Aswamedha itself. Therefore, 
he who sacrifices by the Aswamedha makes the Prajapati com- 
plete. 

The Prajapati is the year as stated clearly in 

in “Satapatha Brahmana’", 10.4.2. The eye of the Praja- 
pati can mean nothing but the difference between the Civil Year 
of 360 days and solar year of 365|r days. This difference increased 
every year till in the fourth year it amounted to twenty-one 
whole days, an integral number of days convenient for inter- 
calation. This fact is described as the falling away of the eye* 
That “this eye was set in its place again by the Aswamedha"" 
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means that this difference was filled in by performing the Aswa- 
medha during the whole period of the long year. The following 
passage also supports the same meaning: 

Translation:— The, Prajapati, i.e., year enjoined Yajnas for 
the Devas, for himself he enjoined the Aswamedha. 

All this means that the Aswamedha was performed for making 
the year complete, of course, in the fourth long year. Though 
the three statements supporting this conclusion are found in the 
description of the new ASwamedha, they must have first originated 
with respect to the old Aiwamedha, for the objective of the new 
Aswamedha shows that there is no reason for performing the 
new Aswamedha in the long year. Thus clearly the old Aswa- 
medha was performed in the fourth long year. We don’t find any 




89. The question noW' arises as 'tor’ Wny 

Satra as described in the extant works contains the Chhandoma 
days. I think we can fairly arrive at the following conclusions 
if the history of the Aryan states given by me in paragraph 57 
is taken into consideration. 

The conclusions are these: Indra and the other public 
authorities celebrated in every fourth year of 381 days, the public 
sacrifice named Aswamedha, to celebrate the lengthening of the 
year and to honour either the old or the new public functionaries 
and of course to ask blessings for the state as a whole. In this 
sacrifice, new hymns of ^Ligveda, Yajurveda and Samaveda were 
made by poets and sanctioned by the Saptarshis on the days 
named Chhandomah and were used on the Mahavrata day created 
from Prajapati and on the Atiratra and Dasama days created from 
Saip-vatsara. As the name Aswamedha implies, a horse must have 
been sacrificed, as in the new Aswamedha, on the last but 
one day named Mahavrata day without of course making the 
horse roam over the territories of other states. When new 
Aryan states arose and grew in importance, they also must have 
developed an ambition to perform such a Yajna; but the mother 
state must have considered it to be its exclusive right to perform 
such a Yajna. Such a contest can only be decided by force 
and therefore the new Aswamedha must have been devised and 
the old Aswamedha was contracted and degenerated or shrunk 
into the present Sainvatsara Satra that can now be performed by 
any body. As a result, the ceremony of the worshipping of public 
functionaries became extinct, the creation of new hymns of the 
^tigveda, Yajurveda and Samaveda, was stopped and the offer- 
ings named Mahimanu Grahau were transferred to the new 
Aswamedha. 

It should be noted here that the alternative suggestion that 
the'Samvatsara Satra existed side by side along with the old 
Aswamedha is not tenable, and acceptable because that will not 
explain the existence of the Chhandoma days in the private 
Sainvatsara Satra, as these days can form part of a public 
ceremony only. 

90. The conclusion that the old Aswamedha was contracted 
into the present Saiiivatsara Satra means that the old Aswamedha 
was very much like the present Saipvatsara Satra. This is support- 
ed by the “§atapatha Brahmaiaa” in the following way: That 
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Brahmana describes in 13.5.3-9 that the last two days of the 
Aswamedha should be celebrated as Ukthya and Atiratra, and in 
13.5.4.1 it says that Indrota Devapa Saunaka performed the 
Aswamedha of Janmejaya an ancestor of the Pandavas as shown 
in paragraphs 195-97 of my book “The Astronomical Method 
etc.,” in the very same manner Further on, the Brahmapa 

describes how Aswamedhas of other kings were performed in 
different manners and in this description we have the following 
most important passage: 

tr% ip gpm I jpff f jtw 3m%T%5i aritpitr 
fftcTBi. 'TR%gRr ^ I 

ffcT I W¥r iRtsr^sijr: SB'wfr ¥r4i% 

Translation:— “ThQSQ two days, Le., the Ukthya and Atiratra 
were in former times the two days Mahavrata and Atiratra. By 
that form of Aswamedha, did worship, the Ayogava King named 
Marutta son of Avikshit. The Maruts were his body-guards or 
meal-servers. The Agni was his door-keeper (^■rir) and the public 
functionaries named Viswedevas or all the public functionaries 
were members of his assembly. This is sung in the following 
song: etc. In the same way whoever worships 

by the Aswamedha’ has, while worshipping the Maruts for his 
body-guards, the Agni for his door-keeper and all the Devas or 
the Viswedevas as members of his assembly.” The King Marutta 
mentioned here was the King of Brahmavarta as shown in 
paragraph 378 of my book “ The Astronomical Method, etc.,” 
and the Devas, Marut, Agni and others were public functionaries 
in the Brahmavarta, as shown previously. The passage, therefore, 
clearly purports to describe the old Aswamedha. And in this 
description the last two days are said to be Mahavrata, and 
Atiratra. The last two days in the present Saipvatsara Satra also 
are Mahavrata and Atiratra.. The present Saipvatsara Satra has 
also got the three Chhandoma days in which new Mantras were 
composed in former times. Thus it is very clear that the old 
Aswamedha was much like the present Saipvatsara Satra. 

91. That there was jealousy between the mother-state and 
the new states about the performance of the A§wamedha is 
proved by an instance wherein Indra, the public functionary of 
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the mother-state, is said to have put obstruction in the peiform- 
ance of the Aswamedha of another state, and by the absence 
of the opposite instances. The following is the instance referred 
to above. When Sagara, the King of Ayodhya, let loose his 
horse for Aswamedha, the horse was captured and concealed by 
the public functionary named Vayu at the instance of Indr a 
(see “Brahmanda Purapa”, Pada 3 , Chapters 52-53; 

ajR w.* m ")■ “S'*;" *,?“ 

Raghu’s Aswamcdhika horse was captured by India. Though this 

is not confirmed by the Purapas, it shows that the learned men of 
the time of Kalidasa believed that there was jealousy between 
Indra and the kings about the performance of the Aswamedha. 
This traditional belief must have had its origin in the actual 
jealousies between the Indra of Brahmavarta and the kings of 
the neighbouring states. 

We must also consider the natural trend of events. That 
there should arise jealousy between the mother-state and the 
new states is very natural, the Aswamedha being a socio-political 
function. The jealousy between the new states inter se is also 
very natural. This jealousy must have resulted in the rise of the 
new Aswamedha and in the shrinking of the old Aswamedha 
into the Sarnvatsara Satra. 

92 I shall now describe an important prayer used in the 
new Aswamedha while performing the Brahmavarchasa Homa 
as it is named. It is as follows: 

sn 3Tr%r^^T| 

— 1. qiR 5Wisq> sfgqra 'a. 

Translation:— OK Gods, in the, Brahmapa class may 

Brahmapas arise who have knowledge and virtue ; Oh 

Gods, in this Nation, may warriors arise who are skilful in the 
use of arms, brave and efficient and skilful leaders of armies i 

profuse milk; May oxen 
wSe that can draw heavy carriages; May horses arise that can 
run very fast; May women arise that attract men in the cities 
by their beauty and virtue ^ S^k:) ; 
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May a brave son who is a good general (^^u) 
effective speaker and a strong one (g^r) and a conqueror 

be born to the sacrificing king;* May rains come when wanted; 
May trees bear good rich crops; May we get much; and May 
that be well protected 

This prayer shows that the A^wamedha was really a social and 
political ftinction. This prayer must also have formed a part of 
the old Aswamedha but must have been omitted from the 
Samvatsara Satra. This prayer also shows what are the real 
necessities of a nation. 

93. The old Aswamedha was performed only in the Brahma- 
varta by the public functionaries of that state. In the Kalpa of 
Swayambhuva Mann, Indra acted as the Yajamana. This appears 
from the passage quoted in paragraph 84. But Swayambhuva 
Manu established a kingdom in Brahmivarta and thence the 
importance of the public functionary named Indra waned. It 
is thus that in the Aswamedhas performed in the days of Daksha 
and Marutta who were the kings of the Brahmavarta, these 
kings acted as Yajamanas. (See paragraphs 367, 373 and 378 of 
my book “The Astronomical Method, etc.” which show that they 
were the kings of the Brahmavarta and that Daksha performed 
the Aswamedha. That Marutta performed the Aswamedha is 
shown by the passage quoted in paragraph 90.) Though the old 
Aswamedha was performed in Brahmavarta every fourth year, 
the Vedas and Fiiranas may have described the Aswamedhas of 
Daksha and Marutta only for the reason of some special splendour 
exhibited in them. 

94. The new Aswamedha was performed by kings of states 
other than Brahmavarta, when they felt themselves strong 
enough. It would be interesting to know all the kings who 
performed the new Aswamedha. 

I am, therefore, enumerating all those here. The “jSatapatha 
Brahmana” mentions several kings who performed the new 
Aswamedha. I shall give them here first. The King Janamejaya, 
grandson of Kuru, an ancestor of the Pandavas and his brothers 
Bheemasena, Ugrasena and Srutasena performed this new A§wa- 


In the A§wamedha the sacrificer is always a king and a king 
requires eloquence also to win the support of the people and hmce follows 
the propriety of the adjective Sabheya. 
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medha (see paragraphs 197 of “The Astronomical Method, etc.”), 

Hiranyanabha, king of the Kosala country, also performed 
the new Aswamedha. This king has also been mentioned in 
‘‘Prasnopanishad” in the sixth Prasna and appears to be same 
as the tenth descendant of Sree Rama (see paragraph 38B of 
my book “The Astronomical Method, etc.”), purukutsa, the 
son of Mandhata, though a king of Brahmavarta, also appears 
to have performed the new Aswamedha (see paragraph 381 of 
my book “The Astronomical Method, etc.” that shows that 
Purukutsa, son of Mandhata, was the king of Brahmavarta). 
Kraiwya, the king of Panchaias, and Dwaitawana, the king of 
Matsyas, also performed the new Aswamedha. Bharata, the son 
of Dushyanta, the famous king of Kurukshetra, also performed 
the new Aswamedha. Rishabha Yajhatura, the king of the 
Swiknas and Sona Satrasalia, the king of the Panchaias also 
performed the new Aswamedha. The king Sataneeka Satrajita 
performed the new Aswamedha with a horse captured from the 
king of Kasi who had let it loose for his own Aswamedha. 

We have seen already that King Sagara performed the new 
Aswamedha. We know from the Ramayana that King 
Dasaratha of Ayodhya performed the new Aswamedha. We 
also know from the same work that Sree Rama also performed 
ten such Aswamedlias ^^). The Maha- 

bharata informs us that Pandava Yudhisthira performed the 
new Aswamedha. The “ Vayupurana” informs us that Janatnejaya, 
the great-grandson of the Pandavas, performed two Aswa- 
medhas. 

I have given above the kings in the pre-Mouryan period 
who performed Aswamedhas. This list will show that even in the 
ancient time there was a scramble for supreme power amongst 
the old and new Arya States, established in India. This must 
have contributed much to keep up the fighting qualities and 
martial spirit of the Aryas. It became a source of weakness when 
foreign kings coveted dominions in India and tried to take 
advantage of the jealousy between the Indian kings. 

95. We shall now consider the ejffects of the old and the 
new Aswamedha on the society of the Aryas in India. Before 
doing this, we will recapitulate the main parts of the old and 
the new Aswamedha in a tabular form. 



THE VA/NA AND THE ABWAMEDHA VA/NA 


Old Aswamedha 


New Aswamedha 


L The sacrifice was performed for L The sacrifice was performed 

381 days and resembled the present for 381 days but did not resemble 
Sainvatsara Satra, the Saipvatsara Satra. 

2. A horse was sacrificed on the 2. A horse was sacrificed on the 

last but one day but it was not made last but one day but it was made to 

to roam over the territories of other roam all the year for 360 days at the 

states. greatest over the territories of other 

states. 

3. The sacrifice was performed by 3. The sacrifice was performed 

the chief public functionary of by a king of any state who thought 

Brahmavarta. his power supreme or who coveted 

supreme power. 

4. New Mantras of p.igveda, A. No new Mantras were com- 

Yajurveda and Samaveda were com- posed. 

posed on days named Chhandoma 
and used on the subsequent days. 

5. Public functionaries were in- 5, Public functionaries were not 

vited, honoured and worshipped. invited, worshipped or honoured. 


These details will help us to estimate the effects of these Yajnas 
on the society. 

96. The performance of the old Aswamedha Yajna for 
381 days in the fourth year, made up the difference between the 
civil year and the seasonal year and pointed correctly to the 
people the days when to expect rains and to commence their 
operations of cultivation. This is very well described in the 
following passage: 

I I BTT m 

%sfq # II n ?r i ar 

^errat Tgrftr n ii If 

l-pER: II X 11 

— <1, 3T. ^IfFT 1. 

Translation : — ^The seasons wished to have a share in the 
Yajna along with the Gods {%%). They said “Oh, give us a 
share (vfsicf) in the Yajna. Let us not be excluded (sjcT^ctT:) from 
the (;?r: though in the accusative must be taken to be in the 
nominative). We have also got a share in the Yajna” j| 1 1( But 
the Devas did not know this, i.e., accept this. The Devas not 
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having accepted it, the seasons went to (arTOaV) Asuras, 
disliked, by the Devas (^qirrri^ the eninaical cousins 

of '12 11 Asuras) increased 

/™{^) their prosperity which the Devas heard (^4%). 

At that time some of the Devas were ploughing (bk%;). Some 
of them were sowing seed (^ 73 :). Some were reaping the 
harvest and some were threshing the ears of corns so that the 
Devas did not get a good harvest and always they had to depend 
upon what uncultivated land produced. 

97 . The worshipping and honouring of the public function- 
aries by offerings, etc., must have had great effect in social and 
political matters. It must have generated a keen sense of duty 
and consequent efficiency and honesty in the discharge of public 
functions, for, those that showed keen sense of duty, efficiency 
and honesty must have been worshipped, honoured more enthusi- 
astically than others. It must also have attracted able and honest 
men to enter public service. Thus the political organization of 
the state must have become very smooth and effective. 

98 . The selection of poems newly composed, for being 
used in the Yajna and for being incorporated in the Vedas, must 
have stimulated poetry of a very high standard, poetry that placed 
high and correct ideals, before the people. Poets must have vied 
with each other to produce pure and beneficial poems praising 
the Devas and in the form of blessings prayed for, they must 
have put before the nation the correct objectives that ought to be 
sought. As a matter of fact the poetry of the Vedas is of a very 
high standard. The Mantra quoted in paragraph 92 will con- 
vince any body about this. So will do the last Mantra of 
ILigveda which runs as follows: 

It ^ II OTR I 

It \ « WJfT n 3TI1R: 
q: I tl II V U 

Translation:— Go together, that is, act in the same way. 
Speak together, i.e., speak the same thing. Let your minds 
know the same things, /.e., let the decisions of your minds be the 
same, so that you may attain great fortune (rr) as the Devas 
did in former days, being of one decision (^snifRl) II 2 li Let 
your Counsel be one. Let your assembly be one. Let your 
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I 



mind (desire) be the same and let your attention be directed to the : 

same thing. I shall pray the same prayer for you all and I shall | 

offer the same offering to the Devas for you all. Let your objec- | 

five or purpose or ideal (arr^gf^) be one. Let your hearts be one, | 

Let your minds be one so that you have great strength f 

nominative of strength. I 

The composing of Mantras for the j^igveda, Yajurveda and 
Samaveda stopped when Samhitas were prepared by Vyasa, the | 

grandfather of the Pandavas, about seventy years before the j 

Bharata War, f.e,, about 1270 B.C. However, the Manus and | 

the Saptarshis were appointed twice after that event. They, | 
of course, did not select new poems for being used in the Yajha | 

and being incorporated in the Rigveda, Yajurveda and Samaveda I 

but they appear to have selected the works called the Brahmanas, j 

Arapyakas and Upanishads; for there is no other reason for their | 

being regarded as parts of the Vedas and as authoritative. (It | 

should be noted that though the ‘‘Bhagavadgeeta” is prior in date | 

to many, / e., the prose Upanishads, it was never regarded as | 

part of the Vedas and that this must be the result of the fact that I 

it was not selected by the Saptarshis. That ‘‘Bhagavadgeeta^ | 

is prior in date to all prose Upanishads is proved by the fact that | 

in tfrd it refers only to metrical 

Upanishads. The reason for not selecting the “Bhagavadgeeta” 
to form part of the Vedas may very probably be the fact that it 
advocates Avataravada and the worship of a personal God in 
contrast to the Upanishads.) It is this selection by the Saptarshis 
that is the reason of their (of the Upanishads) unique agreement 
on principles of ethics and their excellence. In short the compos- 
ing and the selection of the poems by Saptarshis, was a factor 
that contributed very much to the great excellence of the compo- 
sitions of the poets and to the great enlightenment of the Arya 
Society in India. To-day we do feel the necessity of such a 
selection. 

99. Though the Arya Society was really one, it was divided 
into several states. One supreme power was a great necessity 
of such a society at least to drive off foreign invaders and the 
new Aswamedha was taking that Society on the way to the 
attainment of that ideal Such was the great influence of the 
new Aswamedha. 



LECTURE IX 


MARRIAGE 


100. Good and abundant progeny is quite necessary for 
the continuance and well-being of the society. And that in turn 
depends upon a good system of marriage. We_shall therefore 
now investigate into the marriage system of the Aryas. 

101. If persons born of the same stock, i.e., parents, marry 
each other, the good and also the bad characteristics of the parents, 
are intensified in the progeny. Even dormant characteristics 
become manifested in such a progeny. Therefore marriages 
between persons of the same stock are good as well as bad. It 
is the chief problem before the science of eugenics how to intensify 
in the progeny only the good characteristics of the parents and 
to prevent bad characteristics being so handed down. It is 
comparatively a very easy matter when the solution is to be 
applied to animals controlled by man. The solution in that case 
is to mate only individuals born of the same good stock, i.e., 
parents having only good characteristics and to prevent any 
individual amongst their progeny manifesting dormant bad 
characteristics from procreating. But when the solution is to be 
applied to man the problem becomes most complicated and 
difficult, for man cannot be controlled as animals can be. It is 
therefore very interesting to know how the ancient Indians solved 
the problem. 

102. Unfortunately our sources of information about the 
ancient law are very few. The “Vayupurana” or the “Brahmanda 
Parana” does not supply us with any information except that 
marriage was one of the institutions established by Ananda Brahma 
(see paragraph 31). We have therefore to search for the traces 
of the ancient law of marriage here and there. 

103. The Rigveda has, got a passage that mentions a 
marriage law. It is as follows: 

3n3nC5[ i 

311 (%JT II 

irar t 

qqiwq ii 
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It has been translated as follows: *‘Come, Oh, India, by fine 
paths to this sacrifice and receive your share. They have offered 
you fat mixed with ghee: that is your share as the maternal 
uncle’s daughter or paternal aunt’s daughter is one’s share in 
marriage.” This shows that a man could marry his maternal 
uncle’s daughter or paternal aunt’s daughter in very ancient 
times. The Mahabharata tells us that Arjima married his 
maternal uncle’s daughter Subhadra (see Mahabharata, Adiparva, 
Chapters 219 and 220). The “Harivamsa” also tells us that 
Pradyumna, the son of Krishna and Rukmini, was married to the 
daughter of Rukmi, /.e., his maternal uncle and that Pradyumna’s 
son Aniruddha was married to a grand-daughter of Rukmi (see 
Chapter 61 of Vishnuparva). The custom of marrying maternal 
uncle’s daughter is still prevailing in Southern India and it may 
have been taken there by the Aryas who colonized South India, 
before such marriages became prohibited in Northern India. 
The following passage in the ‘‘Satapatha Brahmana” also supports 
the existence of such marriages in very ancient times: 

^51 tTrTci: 1 I 

I ft 11% 

mm w ^ w — mm, 

Translation:— It is this: Good act becomes developed only 
in the similar. Therefore from the same person spring up both 
the eiijoyer (the husband) and enjoyed (the wife). This is the 
reason why f|) the kinsfolk (sri^i) live (^i;u%) sporting and 
rejoicing knowing that they can unite with a male 

(gw) ^1^^ fourth generation (=Er5Sf) if female intervenes or 
in the third generation (g;^"f'%) if a female intervenes. 

From all this, wc can infer that in very ancient days also 
(1) a brother could not marry his sister, (2) a man could not 
marry his paternal uncle’s daughter (^^ (3) that a man 

could marry a grand-daughter of his grandfather’s brother (^g^^ 
(4) that he could also marry his maternal unde’s 
daughter or paternal aunt’s or maternal aunt’s daughter and that 
of course he could marry more distant relations. • 

104. If the more distant relatives were allowed to marry 
to intensify their common characteristics as the ‘^Satapatha” 
says, why not the nearer relatives who must have more common 
characteristics and must thus be similar in a stronger degree. 
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The following reason suggests itself; The nearer agnate relatives 
live in the same family under the same roof. If they were allowed 
to marry, untimely love may develop between them and that 
would be a great obstruction to the observance of celibacy that 
is quite necessary till the age of perfect maturity. A family 
generally breaks up before the springing up of the fourth genera- 
tion; agnate relatives of the fourth generation do not therefore 
generally live under the same roof and they may therefore be 
allowed to marry. This appears to be rationale of the rule given 
above. 

105. I have described above the relatives prohibited for 
marriage in very ancient times. Later on the relatives prohibited 
for marriage increased and also new prohibitions, i.e., those of 
Gotra and Pravaras came into existence. That is well proved and 
described in S. V. Karandikar’s “Hindu Exogamy” (see pages 
100-01 of “Hindu Exogamy”) and I shall not repeat it here. 
Now the question before us is — If so many near relatives were 
prohibited from marrying each other, how was the similarity 
said to be necessary by the “Satapatha Brahmana” attained? By 
enjoining a man to marry a wife similar to himself though from 
another family or even from another Varna? The following 
passages show this: 

Gautama says: 

IIP?: ?r^'r wrTjfr qEftqWJI, 11 *1 II — 3T, V. 

Vasistha also says: 

Win ii t ii — st. a. 

Here the word should be noted. It shows that a man 
was to marry one who was similar to himself, of course as regards 
good characteristics. It is thus a peculiarity of the marriage in 
ancient India that one was to marry a similar wife. Though he 
was allowed to marry a girl from another Varpa he was to choose 
a girl that would be similar to himself, i.e., would have the 
qualities of his own real Varna and he was to avoid a dissimilar 
girl though from his own Varna. 

106. I have described above only one peculiarity of the 
marriage law in ancient times. One would like to know the 
whole marriage law as it stood before the new prohibitions of 
generations, Gotras and Pravaras came into- existence. The 
following passage describes that law in brief: 
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stststT^t ^ 5?^ =? 1 

%%TT%'4iJtf ^ 5i?Ji ^"1 It 1 II 


®RT Tf ^r^i^iTtoTr w: 1 

5i?F^w a^5rr9iTc5F%r% 11 r 11 

5r[551?i ?WTf w 1%^ =^r =^ 1 

11 \ ii 


^Tuonqf *a?rm 11 ^ 11 

sri^Di =grgf^# t 

(3TI^t5IJTT^1[#) (#Ta[?jr^3f55cf:) 

T%STHt ^ tri? ?RfW5T: II V II 

3T':2|fifil?I35Fg?j3T ^^flWHcr ?r: I 
(ajCTimcl) (^:) 

STW^rat ^ 5T?!l II H II 

’Tram'?# i sTif^F^i^iistifri: 11 ^ 11 

(5rif^''^{w^t) 

55R^I ^S-^TVq- ^ I 

arSU'HT I ll v* II 

i%5^t =^ ^'iqif^t i^f ifi^ II 

(wii^O 

5r?f® 5T[gr 11 c 11 

(5cr^^T 

§HT Hflt 5IW W ^itlWESl^ II 
(^i#r =g) 

^ <Trf^> RRIfRi wi=^: ^iMs5iI3T: || It 

tf=cniTf f 5RigT^'i[ srWi ^M%x I 
'|5?n^i3?[4if 51 ^§s5|t 11 I 0 II 
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ttN# tr% Wr i 
r%?Tr: ?rm u <) i n 

f^r Wr mfPTO \ siww g i 

cfl^T^ If^T^ra II II 
(?r5T 31^^) 

fgsiw ailiw Sisi ^i%^r 5 I 

3[9llr3Tf4- Wa:%^li3[iT^ ^l: 11 =1^ II 
3T : i 

5t3T3T3i: f%5r; sn^ff^Ti^R^T'cg^TR ii u 
(HT^rfkfTr mR%) 

TfTrasnST aTRRRRaSftf^it: I 

gfT% 5BW®I^ROT?f:Sfi:“3TW^T II II 
3T’7^tR3|435?'t |:?^5TTRmWi%iqL I 
^Bitr %rRR=^f?r RifTR ii i ^ ii 

The preceding two verses are not found in the Bombay 
edition on which Nilakaptha has commented. 

it^cT 3T i 

{ft^rgilr irfa^uj.) 

T^T%rRR^^r ii ii 

=!T^M ^ *R^RTi rrrar 3 trw i 
(gr sitrl^^T) 

tiqvT=Eiicr wT sns t| 3ii ii i c ii 

(sfrT3i=E|5?r) {'4f#m) 

5fiRT i 

3IrfTU?r3^ 1M% II 

5I3IT ff 113?% cf3??T Tiers? 3(TTeI’|3fr I 

3raTs?3[«rr ^stht jrsrjtt ir^rq%: ii t® ii 

aTTrfer ^ TTI 3 TI 5 TTI 3? l 5 ri ^ m Wf : I 

^TgqjrfSeT ^ ^tgTwqir^ ii il 

(ns^reiicr) 

— tTfmiTa, 3ig5rra?r qi, 3T. w, in the Bombay edition. 

iV<7/e.— I have given above the text as given in the “Southern Recension’*, 
edited by P. F. S. Sastri, b.a. (Oxon.), m.a., and I have given the variations 
found in the text commented upon by Nilakantha, below the text of the 
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** Southern Recension” in brackets. The ninth verse is not found in 
Niikantha’s text but the 10th verse clearly shows that the 9th verse must 
have formed part of the original. The verses 15 and 16 must also have 
formed part of the original; for there can be no motive for interpolating them 
but there can be a motive for deleting them. The 10th verse is found in the 
present “Manusmriti” also but it is clear that the editor of that “Manusmriti” 
has taken it from the ‘'Anusasanaparva: for that “Manusmriti” mentions 
eight forms of marriages and therefore the word (of the five) does 

not fit in there, i.e, in the “Manusmriti”. This also shows that the “Anusasana- 
parva” is earlier in date than the present “Manusmriti”, In verse 15 there 
is also the reading ^ for ?rTra:^f^r ’ In the 17th verse for 

another reading has been given in 

in the section about the age for the marriage of girls and that appears to be 
the original reading; for the second half of the verse enjoins a difference of 
fourteen years between the ages of the husband and the wife and the author 
must have enjoined the same difference in the first half and moreover there 
is no necessity of qualifying by the word but there is necessity 

of qualifying by the word f-e,, “one who has not 

started menstruating”. The note in the Madras Recension shows that the 
latter half of the 20th verse and the 21st verse are not found in some 
manuscripts. The first half of the 21st verse is the same as the first half of 
the 5th verse of the third chapter in the present “Manusnifiti”. The 
reading of this first half as given in the '"Mitakshara”, the famous commen- 
tary on “Yajnavalkya Smriti” under verse 53 is ^ 
fqsT ’ and that author has based his arguments upon that reading 

the 21st verse is an interpolation here or at least that the correct reading for 
” is in the present ‘^Manusm^iti” and the *‘Maha- 

bharata”. There are also other strong arguments that support the same 
conclusion. If in the ‘"’Manusmriti”, we accept the reading as the 

correct one, we have the absurd result that Manu does not prohibit marriage 
with father’s Sapindas, this prohibition not having been mentioned by him 
anywhere else. Moreover Manu. has not penalized marriages between persons 
of the same Gotra though he has penalized other marriages prohibited by 
him. Mr. Karandikar would have done better if he had concluded that the 
correct reading was and not if the correct reading 

in the ‘‘Maiiiismriti” is that in the “Mahabharata” cannot be 

otherwise. As this passage in the “Mahabharata” does not give prohibited 
relations in any verse other than this, we have to infer that this verse is not 
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be given the greatest consideration || 2 jj A girl should be given 
with water, to a man having good qualities or merits after having 
known his character, occupation learning, descent 

and actions 1| 3 [j This is the Brahma Dharma of virtuous 
Brahmanas that he who wants to give the girl to a man con- 
formable to her (or similar to her appears 

to be equivalent to should invite a man who deserves 

invitation (and should give the girl to him). This is the ancient 
Dharma of the virtuous Kshatriyas (i%^Rt I! 4 || Oh 

Yudhishthira, to give the girl to him who desires her and whom 
the girl desires, having avoided one who is desired by himself 
(/.(?., the giver) ![ 5 |[ This is called the Gandharva Marriage by 
those who are learned in Dharma jj 6 H Wise men call this, Oh 
King, the Dharma of the Asuras, to marry a girl by purchasing 
her by wealth of various kinds and by bribing her relatives 1| 7 1| 
This is the characteristic of Rakshasa Dharma, to carry away from 
her house by force, a bewailing girl disregarding her bewailing 
relatives and after killing and cutting off the heads of her relatives 
t{ 8 II This is said to be worst and the most sinful kind of 
marriage named Paisacha where a man enjoys in secret a sleeping 
intoxicated (?rfit) and unconscious (n^Tfri) S^^l II ^ II Yudhish- 
thira, of these five forms of marriages three are good (Dharmya) 
and two are bad (Adharmya). The Paisacha and Asura should 
never be resorted to || 10 |j The Brahma, the Gandharva and the 
Kshatra (named Rakshasa in the previous verse) forms of marri- 
ages are good. There is no doubt that these should be resorted 
to whether pure or mixed |( 1 1 |1 A Brahmana can marry girls 
of the three Varnas, namely Brahmana, Kshatriya and Vaisya. 
A Kshatriya can marry girls of two Varnas, namely Kshatriya 
and Vaisya. A Vaisya should marry a girl of his own Varna. 
The progeny of the wives of the different Varnas (crrg) will be 
equal /.e., of the Varna of the father (see paragraph 34) 
1; 12 j| But the girl of the Brahmana Varna is the best for the 
Brahmana the girl of the Kshatriya Varna is the best 

for a Kshatriya. Some say that they can marry a Stidra for the 
sake of enjoyment only and some say that they cannot marry 
a Sudra ||13 j| Good men do not praise the birth of a child 
from a Sudra thus married by men of the higher Varnas, If 
a Brahmana begets a child from a ^ildra, he has to perform 
expiation |j41| Some men desirous of progeny do not marry 
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^ a v^ry young girl, for there is no certainty of getting progeny 
from her But those who are intent upon doing 

good acts niarry a very young girl, being desirous 

of internal purity Ij 15 |[ They marry a girl born in another 
j ^ family f^om defects like bad-sleep 

i,e., somnambulism, etc. Some say that even a girl, marriage 
with whom is prohibited, may be married if there is difficulty 
in obtaining a girl i|16|j A man of thirty years should marry 
j a girl of sixteen years who has not started menstruating, or a man 
of twenty-one years should marry a girl of seven years lil71| 
One should not marry a girl who has no brother, father or mother 
I for she is a Putrika, /.e., her children would, by law, belong to her 
father and not to her husband |[ 18 jj A menstruating girl should 
wait for three years and see if her father or other guardian gives 
her to a husband. But when the fourth year arrives, she herself 
should obtain her husband |[ 19 (| Her enjoyment or her progeny 
are not inferior. If she behaves otherwise she becomes censurable 
by Prajapati |1 20 |1 Manu has laid down the law that one should 
marry a girl who is not (ar^iq^i) either of the mother or of 
I the father 1 | 21 H 

I 107. The word in the fourth verse and the 

phrases 50 ?^%^ etc., in the third verse show that in those days 
similarity in good qualities between the husband and the wife 
was enjoined upon. The girls to be prohibited in marriage are 
mentioned by the word and by the word 

in the 21st verse. What is the meaning of these words ? In the 
original ‘'Manusmriti”, they must have meant the same thing 
as the words in the '‘Satapatha Brahmana*’ previously quoted, 

I The word is derived from the root with srg ox sjq- with 

which means “*10 follow'” or ‘Ho go after"’. The word 

therefore means etymologically Ae group of 

followers or following. When the society was in the wandering 
I stage, a man moved from place to place and his wife and 

children followed him. Therefore, in that stage the word 
came to mean “a family’'. A family consists of the descendants 

t of a man; therefore ultimately the word came to mean 

ail the descendants of a man. This is the conventional meaning 
of the word. This is a very extended. meaning; because 
a family generally breaks up when grandsons grow up to maturity 
and does not include great-grand-childrem The word 
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therefore means the descendants of a man npto the second degree^ 
i,e., his children and grand-children only and in a very extended^ 
sense all descendants of a man. 

We must hold that in the passage under consideration the 
word had not the very extended meaning; for otherwise 
the marriages of Sri Rama and his brothers with Sita and her 
cousins would never have been possible they being descendants 
of Vaivaswata Manu in the male line. The sentence 
^^crr therefore means only that a man should not marry 

a girl in his own family, Le., his sister or a daughter of his 
paternal uncle, but that he can marry a great-grand-daughter of 
his great-grandfather or a more distant relative. This exactly 
agrees with the statement “Satapatha 

m -i ■ ' ' 

/\ 

I 1 

m^o 0W3 

;«4 fi 

Brahmana"’. See the lines of descent given above. The word 
too has got two meanings given to it by different com- 
mentators but can have also a third meaning that may be in 
vogue in very ancient times and it is ^'persons generally mes- 
sing together’". If we take that meaning of in the 

21st verse in this passage, we get exactly the rule given in 
the “Satapatha Brahmana”. A woman’s Sapindas are only 
her brothers and sisters and her brother’s or sister’s daughters 
are not her Sapindas; for it is her brothers and sisters only with 
whom she messes together in her childhood. A man’s Sapindas 
however are his sons and daughters and grandsons and grand- 
daughters. He has no occasion or very rare occassion to mess 
with his great-grandsons or great-grand-daughters and therefore 
they are not his Sapindas. A man’s sister’s daughter is not his 
Sapinda for the same reason. These are the only Sapindas of 
a woman and a man and these are the only relations that are to 
be avoided by their son in marriage according to the ‘'Satapatha 1 
Brahmana”, We cannot therefore avoid the conclusion that 
means only those relations that generally messed together 
and these only were to be avoided in marriage in very ancient 
times. 
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108. It is a very difficult question to solve how the present 
Sept exogamy and the Sapipda exogamy arose. Many solutions 
i are offered but they are not satisfactory. Even the explanation 
offered by Mr. Karandikar does not appear satisfactory. He 
^ „ says that the Sept exogamy was borrowed by the Arayas from the 
aborigines, to show to the aborigines that they (the Aryas) were 
1 more pure than the aborigines and thereby to obtain moral 
victory over them. But we do not find this purity enjoined in the 
passage in the “Satapatha Brahmapa” quoted above. That 
' Brahmana was written in the reign of Janamejaya the great 
: grandson of the Papdavas, z.e., in the year 1150 B.C. approxi- I 

; mately. And by that time the Brahmapas had already obtained r 

i moral victory over the Aryas and the aborigines at least in > 

Northern India. Why did the Brahmapas then find it necessary , 

to adopt the exogamy of the aborigines after that time, if they ; 

did not find it necessary to do so before? This objection ^ 

disproves the theory of Mr. Karandikar also. I therefore propose | 

another explanation of the origin of the Sept and Sappdia I 

exogamy of the later days. It is this. The words sqvqrr and | 

must have been used in the original “Manusmriti” as they J 

i are used in the passage quoted in paragraph 106. In fact they | 

must have been borrowed in that passage from the original | 

“Manusmriti”. The denotation of these words was however \ 

extended on account of undue reverence to the old book, the | 

original “Manusmriti” after the theory of the non-human origin | 

of the Vedas came into existence; because restrictions | 

in such books must be construed as widely as possible. The I 

meaning of the word was thus extended to that of the I 

Gotra, i.e., to all the descendants of the same person and the j 

meaning of the word Sapinda was extended to all who receive | 

Pindas from and give Pindas to a man in the Sraddha ceremony, I 

i.e., to seven generations. Of course while doing this it was i 

wrongly supposed that all persons having the same Pravara were j 

descendants of one person. The theory of the non-human origin 
g- of the Vedas arose some time after the Buddha to counteract 
Buddhism and these two e.xogamies also arose about the same 
time. Boudhayana is the first writer to describe Sept exogamy 
in details and slight references to the same in Gautama and j 

Vasishtha are very probably interpolations. The date of Boudha- 
yana is undoubtedly some time after Buddha. Therefore we can 
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safely conclude that the Sept exogamy and Sapipda exogamy 
arose after Buddha from the idea that restrictions in divine 
works like the “Manusmriti” should be construed as widely as 
possible. 

109. From what we have seen above it is clear that Sept 
exogamy and Sapipda exogamy of to-day were not in existence 
in very ancient times, and that a girl could then be married to the 
third male descendant of the common ancestor if no female 
intervened anywhere and to the second if any female intervened. 
We have now to consider some other features of the marriage 
of the ancient times. One of these features and a very important 
one is that a man could marry more wives than one at one and 
the same time though monogamy generally prevailed. The 
evidence about this is so enormous and so well known that 
I need not repeat it here. [Those desiring to know it can find it 
in Chapter 3 of Dr. A. S. Altekar’s “The Position of Women in 
Hindu Civilization” and in Chapter 18 (/) of J. J. Meyer’s 
“Sexual Life in Ancient India”]. Other features are the 
re-marriage of widows and the Niyoga. That widows could be 
re-married in very ancient times is very clear from the history 
of Dirghatamas given in Chapter 104 of Adiparva of the “Maha- 
bharata”. He was blind from his birth but was learned in the 
Vedas and therefore got a beautiful wife. But the wife had to 
labour to maintain him and her children he being blind. She 
therefore hated him and abandoned him. On this occasion 
Dirghatamas ordained a new law prohibiting the re-marriages of 
widows. He says: 

aw BW -mi ®i% af%i%3r n 3 v ii 
T155 tra crraaki JfTwraJi: awn i 

H I'*' •* 

arkrca JnCt araMT% ^ i 
3iaaW f aifim aiTs iM ^ u 
fSflkar ctl: I 

3i€ira: crrei a h H » 

— Blriiw, anfraam, 3T''W: 'i “V. 

Translation : — From this day I have established a new limita- 
tion, i.e., law in this society 1| 34 H So long as a woman lives, 
she shall have only one husband, to resort to (q';i;Tjpnq 5 ^). Whether 


■It'll 
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the husband lives or is dead, she shall not be entitled to get 
another husband || 35 1| A woman shall undoubtedly degrade 
herself by co-habiting with any person other than her husband. 
From this day also, those women that do not marry shall be 
regarded as sinful |1 36 |1 Even though such unmarried women 
have got all kinds of wealth appears to be a 

misprint or misreading for their enjoyment will be of no 

avail to them children born from that 

enjoyment will not belong to them but will belong only to the 
man who enjoys them and such unmarried women will always 
get notoriety and censure 1! 37 [[ 

The date of this Dirghatamas appears to be about 1425 
Kalpa Era, f.e., 1677 B.C. he being described as the contemporary 
of Bali whose date has been proved in paragraph 58 to be 
1424U28 Kalpa Era. 

Thus this passage will show that uptil about Kalpa Era 
1425, widows could re-marry after the death of their husbands. 

But even after this, girls whose marriage was not consummated 
by cohabitation, could re-marry if their husband died before 
the consummation of marriage. This is clearly stated in the 
following passage: 

ii u 

Translation : — ^If the husband of a girl dies and if she has 
been united with him only by the Mantras but not by co-habita- 
tion, she deserves to be married again. 

There are similar passages in other Smritis also. 

The Niyoga could be performed after the death of a husband 
or even during the life-time of a husband. A husband while 
living ordered his wife to cohabit with a certain man for getting 
children from him after making an agreement with him that 
the children would not belong to him. After the death of 
a husband his relatives ordered his wife to cohabit with a 
certain man for getting children from him after making an 
agreement with him that the children would not belong to him. 
In both cases the children belonged to the husband. This is 
what is called Niyoga. A son born from Niyoga was regarded 
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as the next best to Aurasa, Le., a son procreated by man from 
his own wife. Vasistha says: 

11 II 

11 1 ^ II 

Rg=^Rf %^'^r fg^"R: 11 II 

Translation : — There are twelve kinds of sons mentioned in 
the Puranas. The first is the son procreated by a man himself 
on his own wife married to him by Mantras The 

second is the son called Kshetraja who is born from one’s wife 
ordered, on account of non-acquisition of the first kind of son 
cohabit with another man 

The evidence about the Niyoga is enormous and well known 
and I need not give it here. 

Our more peculiarity of the Indian marriage institution must 
be noted. Sexual enjoyment was not regarded as the sole 
objective of marriage. Male progeny was also regarded as one 
of the objectives of marriage. It was therefore that Niyoga 
was allowed. But Niyoga also is not a certain means of getting 
male progeny. Therefore adoption of a son also was allowed, 
A father or mother could give his or her son in adoption to 
another or a boy having no father or mother living may be taken 
as a son. The adopted son grew in importance as Niyoga 
disappeared. 

110. I shall not deal with the ceremonial of the marriage; 
for, each society has its own peculiar ceremonial and one is as 
good as the other. Therefore I shall now describe the legal 
effect of marriage. We have to consider this from the stand- 
points: (1) rights of co-habitation, f.e., ; (2) ownership of 

children, /.c,, ^ (3) rights to property, Le., ; and (4) 

religious functions, i.e,, In the present day from, I believe, 
about 2000 B.C, the husband takes the oath :sxfSr ^ ^ 

meaning ‘‘I shall not transgress thee in Dharma, 
Artha and Kama’’. This means that he shall not cohabit with 
another woman, that he makes her joint owner of his property 
and that he shall perform all religious functions jointly with her. 
I think the word Kama also includes the progeny born out of it 
and therefore the oath also means that the children born from it 
shall belong to both. Let us see what was the state of things 
in ancient days with respect to all these four points. 
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111. As regards cohabitation in veiy ancient days the 
following passage is very significant. The passage runs as 
follows: 

T%trst % i 

'4^wr%%r5?!r%: ii ^ tr 
3T?rTi?fr: 5^1 %q[ 3Tr«r^ i 

rr%R II v ii 

ftrar 4 ?tric 15 t% 

5n-«wfsjj.^TO%% ?r f| w 5?:Ts*rag: II h ii 
swivrfsT sq^rs^PT ^ *TfMr%: i 

^!tg ^ it vs ii 

#<nmjpTf^: g- f| w ^IJTRTir: 1 
3Ti%^ ^1% Jri%^(rTf3fT^4 ira%lr ii 6 ii 
, ?sm%rr >23 t 

^5J^I^l5r€F?rW JTfffrot ^: II M\ 

%cl%#ra?|2tlff: S5rsiWHf?3^: I 

f?rr sirjfi I %cr%pT 11 1 o n 
triT5^JT?5'rwii% m%#isr % 1 

1%® 5^r nicit %: im 11 

^If wip^: qil4l =^TWfl^ t 

€i't =Er^ra*i'l=ir%r: 11 1'l 11 
iiifR m cfSTT€S5i flfigflHr 1 

f5 ci § f<Tcn %cr%3gfT^ f 11 %\ 11 
W ttTff ^ wq: !ff:Tra^: I 

apTIlfTI f? !gt<?T gf% II <iv II 

?r«ii’nq: T^rarr^ra #r % cim asrr: 1 
’5i5ftrgwis'4 cf m %i%5^ =5rsrw 11 ii 

^^rair% f^rqfii^ ^r; » '1^ tt 

'tf^ str^iT: 3t?ia-^r%t?[^,i^ 11 ivs 11 
tit ^rT^jf^rig^^Riq: > 

»n?ft ?t«rr ^irRsiNiiWiq; 11 v 11 
33^ I 

'TW f^fiT ?rf g5n!5:*pr ^ 11 n « ' ■ ' 
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q- ^ ’ 

?ra gi:t ^Ti%n ii n 

^155^3} g^OT I" > 

^^TTfar ii3rgi% i%pn Wr ira^ ii n 

^ra’4 # T%3Ttt% (1 U 

Translation:— V&.t King Pan^u said to Ws wife Kunti: “I shaU 
now tell this old principle of Dharma seen by great souled Rishis 
knowing Dharma. Hear it from me H 3 i| It is well known, oh, 
best-faced, sweet-smiling woman, that in ancient times women 
were unrestricted, independent and enjoyed whomever they liked 
(^R^IWR^Rt:) 11411 Oh fortunate woman (gqJi) of best hips 
(^Rff) ®ven if they transgressed their husbands from before 
their marriage they did not commit Adharma; for 

formerly that was the Dharma H 5 H This Dharma which is seen 
even in authoritative books ,(5iRnnfs: — commentator Nilakantha 
here cites “q ^,tqq i%q tTRfltl. l 

is respected (gv?q%) by the great Kishis and is respected even 
now, oh woman of thighs like the plantain tree, in Uttara Kurus 
(the country now called Russian Turkasthana, the country north 
of Afghanisthana— see my book “Astronomical Method, etc.,” 
paragraph 353 note) H 7 H That old Dharma was very favourable 
and beneficial to the women. Oh woman of holy smile, hear from 
me in details' why and who established this present limitation in 
this society f3Tr%f5l^I%) ^ distant from our time 

We hear, that there was a great R.ishi named Uddalaka 
11 9 11 He had a thoughtful (gn;) son named Swetaketu. This 
limitation, Le., law laying down Dharma (qiqjjwas established 
by that gwetaketu |1 10 H through anger. Oh lotus-petal-eyed 
woman, hear from me why he did this. It is well known (f% 3 ) 
tha t in the old time a Brahmana caught hold of Swetaketu’s 
mother at her hand in his father’s presence and said “let us go”. 
Then the son of the Rishi became very angry being provoked by 
intolerance, seeing that his mother was being carried away as if 
by force. But the father said to Swetaketu, seeing that he had 
become angry i 13 11 “Oh boy, don’t be angry. This is a very 
old Dharma that the women of aU Varnas are unrestricted in 
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this Earth |[ 14 H and that all people (gstf:) behave in their respec- 
tive Varnas like cows and bullocks But Swetaketu, the 

son of the ?.ishi, did not tolerate that Dharma |! 15 1| and made 
this limitation about the behaviour of males and females in this 
world. We hear that this limitation stands from that time. This 
is the limitation made by Swetaketu “From this day, a woman 
who transgresses her husband 1] 1711 shall get the dreadful 
unhappy ) sin equivalent to the killing of a child in the 

womb. And a husband who transgresses his devoted wife 
(trasTcff) , living the life of celibacy from before her marriage will 
get the same sin on this earth. But a wife who having been 
ordered by her husband to cohabit with another man fpr the 
purpose of getting a son, does not obey that order, shall also 
get the same sin.” Oh timid woman, this limitation of Dharma 
was formerly forcibly established by Swetaketu, the son of 
Uddalaka. Oh princess, devoted to your husband (qi%sr^)^ those 
who know Dharma know this Dharma, that a wife should not 
transgress her husband during B.itus (/.c., the period of sixteen 
days after the commencement of menses supposed to be favour- 
able for conception) and that at other times the wife deserves 
independence U 26 || 

This passage gives the social history of a very ancient date. 
We can ascertain that date also with much accuracy by the help 
of the following verse in Chapter 134 of the Vanaparva. The 
Chapters 132-34 describe how Swetaketu the son of Uddalaka 
and his sister’s son Ashtavakra went to the Yajna of Janaka and 
there defeated one Bandee. This Bandee says; 

ari gqi qiP’fpra : i 

ci^ira 1 it 

% uftat p Tg;5tmqr: ii xe ii 

Translation : — Oh Janaka, I am the son of King Varupa. 
There was there, i.e., at the house of Varuna, the Satra named 
Dwadasavarshika Satra the time of which was the same as that 
of your Satra. I sent your Brahmapas for that Satra of Varupa. 

I have shown that Dwadasavarshika Satra was performed 
at the end of every thousand years and that it was first performed 
in the reign of Pururavas about the year 2102 B.C. and at the 
second time after the Papdavas about the year 1102B,C. Ijsee 
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paragraphs 339-41 of my book “The Astronomical Method, etc.”). 
The date of iSwetaketu and of the social change effected by him 
must therefore be about Kalpa Era 1000, i.e., 2102 B.C., i.e., 
about 900 years before the Papdavas. This can agree with the 
words “;t in the passage under consideration. 

This passage shows that husband’s exclusive right to enjoy 
his wife and wife’s exclusive right to enjoy her husband arose 
only about Kalpa Era 1000, z.e., 2102 B.C. and before that time 
a man could enjoy the wife of any man of his own Vanja. 

112. Now here, it may be asked, “What was the meaning 
of marriage if the wife had such freedom?” This brings us to 
the consideration of ownership of children. The present “Manu- 
smriti” discusses this point in the ninth chapter in verses 31-56. 
The most important of these verses are: 

sflWJimW % W: II 'A » II 

ftfrT qv® II II 

tRqf^q;: ii ii 

Translation:— Ev&n though an ox procreates a hundred 
calves from cows belonging to other men, the calves belong to 
the owners of the cows. The semen of the ox is fruitless, i.e., 
gives no ownership of the calves to the owner of the ox |j 50 1| 
Similarly those who are not the owners of the Kshetra, .i.e., wife 
and throw their semen in another man’s Kshetra, i.e., wife produces 
fruit for the owner of the Kshetra, i.e., of the wife. 

The owner of the semen gets no fruit !| 51 H As the procreator 
of progeny on cows, mares, she-camels, she-buffaloes, female 
slaves and sheep and goats (atsrifqsRig) does not own the progeny, 
so a man procreating on the wives of others does not own the 
progeny 1| 48 i 

These verses clearly show that the husband, i.e., the owner 
of the woman giving birth to a child becomes the owner of the 
child also. That the husband was regarded as the owner of his 
wife is clear from the fact that one of the ceremonials of marriage 
is the gift of the girl to the husband by her father, i.e., her owner 
Some persons criticize the ancient Indian law on the 
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ground that it regarded women as chattel. I say, it would be 
more proper to say that the ancient Indian law regarded women 
as cattle so far as her progeny was concerned. The father is 
the owner of his daughter before her marriage and therefore 
he is the owner of her son born before marriage and he may 
keep this son to himself or transfer his ownership of this son to 
the person who marries her just as a cow is sold without her 
calf or with her calf. We therefore find both kinds of statements, 
Vasishtha quotes the following statement: 

3Tsmr iff rtr ^ gw f^Tcf i 

gwi wrfimfsw ww ii ii — ar. 

Translation:— If a daughter not yet gifted to any person in 
marriage, gets a son from a man of equal position (Varna), the 
daughter’s father gets a son thereby and that son gives Piti^a 
to this grandfather and takes his property. 

In the Mahabharata we find the following statement addressed 
by §rl Krishna to Karpa just before the War: 

wiww i 

tfSTR nw aif : H 4 II 

WIST% d«n WIW: 'fftt: gWTSf% I 

vrfwMfw ii ii 

— 3'#nrq|^, 3T. ivo. 

Translation : — ^Those men who know Dharmasastra say that 
the husband of a woman is the father, Le., the owner of her son 
called Kaneena born before she was married W; WrS) 

and of her son who was in her womb at the time of the marriage 
(tTfR:) 11 S jj Oh, Karna, you are bom in that manner and you 
are by law a son of Pandu. Come to the side of Pandavas (t^f) 
to ^ press your rights (Rni;iw) given to you by Dharmasastras 
and you shall be the King, being the eldest son of 

Pandu 11 9 1] 

These passages show that before marriage the father is the 
owner of his daughter and her sons and that by marriage he 
transfers this ownership of his to the husband reserving to 
himself if he likes the ownership of her son bom before marriage. 

It is because of the ownership of the husband over his wife, that 
a child borne by her after marriage belongs to the husband 

6 * 
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though procreated by Etiy body' else duriog Ms life tiiHC or after 
kis death, ThereforCj Vasistha says: 

fl;cfR: it w 

Translation: — ^The son procreated by a ntian Minself ■, 

a woman married to him (gs^faRiq:) and owned by him 
is the first 1! 13 \\ If he has not got such a son, then the son of 
his wife, ordered to procreate a son from another man, is the 
second in order |1 14 H 

Thus it has been clearly shown that in ancient times marriage 

meant, the transfer of ownership over a girl to the husband which 
gave the husband ownership over her children also. 

113. Now we come to the third point, namely, the effect 

of marriage upon property At the time of the marriage 

the husband takes the oath • A part 

of this means, I shall not transgress thee as regards my property 
(3T!5='4Tr). By this oath the wife becomes the joint owner of her 
husband’s property. Jaimini has expressed this view in the Sutra 

'' 3?^JT =Ef 

Translation:— k wife can perform a Yajna because she is also 
an owner (of the property of her husband). The present “Manu- 
smyiti” also implies the same in the following verse; 

354 1%^ wgsf 333T I 

^ If 1} 11 — 

Translation:— Aft&t the death of both the father and the 
mother, the sons should come together and divide equally the 
property of the father. But they cannot do so (srql^T:) when 
either of the parents are living. 

This is the old law: for this verse prohibits the division of 
father’s property by sons during mother’s lifetime and Manu 
does not mention such a division anywhere else while Yajiia- 
valkya enjoins such a division in the alternative in the verse: 

n n — sf- 

Translation: — If the sons divide their father’s property after 
the father’s death the mother also should be given one equal 
share. 

114. Now we come to the fourth point, the religious 

functions. A part of the oath taken by the husband at the time 
of marriage is I sl^^ll not transgress thee in 
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Dharma. This means that whatever religious act he does, he has 
to do it jointly with his wife. Jaimini has stated this in the Sutra 

'' ’ (1 ^ V5. 

Translation: — Though both the husband and the wife own 
property and can perform Yajfia, both have to perform one Yajha 
jointly because the Sruti says so. 

The sentence in the Sruti referred to in this Sutra cannot be 
known with certainty. But as a matter of fact we find that 
several functions in the Yajna have been assigned to the wife. 
Therefore a man cannot perform Yajna alone. The wife is also 
said to obtain the fruit of the Yajna jointly with the husband, 

114A. A kind of dissolution of marriage was also in exist* 
ence in those ancient days. This is shown by the following 
passage in Vasishtha Smriti and similar passages in other Smritis, 
Vasishtha says: 

II n II m 4mri "sfRRF 

f5^rrr^q’r% m ii n qi%crg?i?r} m ^cfkgrg- 

gq qr gqg^qiq ii n 

Translation: — A son born from a Punarbhu woman is the 
fourth in order. A Punarbhu woman is one who leaves her 
husband married during her virginity, lives with others and then 
again returns to the family of her first husband. A woman who 
leaves her impotent, outcast or insane husband and obtains 
another husband or a woman who obtains another husband after 
the death of the former husband, is also a Punarbhu. 

This clearly shows that a woman could leave her impotent* 
outcast or insane husband and marry another or that, at least, she 
could live with another man and obtain progeny from him and that 
she was not punished for this and her progeny was regarded as 
legal progeny of her second husband. This implies that her marri- 
age with the former impotent, outcast or insane husband was auto- 
matically dissolved without the intervention of any court-of-Iaw. 

115. We have now to consider the merits of this system 
of marriage, (1) Ip that system a man could marry several 
wives and a widow could re-marry or procreate children by 
Niyoga. This arrangement must result in the abundance of 
progeny. (2) In that system again a man could marry a maternal 
uncle’s or paternal aunt’s or maternal aunt’s daughter. That 
must have made marriage a very easy affair, not diffienlt like 
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the one in these days of Hunda and the two exogamies. This 
must have resulted also in the abundance of progeny. (3) As 
a man generally married his maternal uncle’s or paternal aunt’s 
or maternal aunt’s daughter, of course avoiding a girl that had 
any bad characteristics and as a man having any bad character- 
istics must have been avoided by the parents of the girl, the 
similarity in good characteristics required by the science of 
eugenics was assured and must have resulted in the goodness 
of the progeny. (4) The prohibition of marriages- between the 
nearest relatives was also good; as it must have prevented untimely 
disastrous love. The principle of prohibiting marriages only 
between persons living under the same roof and messing together 
is a very intelligent devise necessary for the well-being of 
the individual and of the society. (5) The relation between the 
husband and the wife was not like that between the master and 
the slave but like that between two co-partners of a firm. The 
wife became by marriage the joint owner of her husband’s 
property and the husband could not perform any religious function 
without her. As regards sexual enjoyment both had equal liberty 


LECTURE X 

THE PICTURE OF THE ANCIENT SOCIETY 

116. I have now to draw a picture of the ancient society 
from the materials collected in the previous lectures. The worlc 
is extremely difficult*, firstly because I am not accustomed to such 
a work and secondly because the picture is an everchanging one. 
I shall however try to draw the same as best as I can. 

117. On account of the everchanging nature of the picture, 
it would be more convenient to draw several pictures correspond- 
ing to the several periods, namely (1) From the beginning of the 
Kalpa to 132 Kalpa Era. i.e., 3102 B.C. to 2970 B.C.; (2) From 
132 Kalpa Era to 432 Kalpa Era, Le., from 2970 B.C. to 2670 
B.C.; (3) From 432 Kalpa Era to about 1000 Kalpa Era, i.e., 
from 2670 B.C. to 2102 B.C.; (4) From 1000 Kalpa Era to 
Kalpa Era about 1800, i.e., from B.C. 2102 to 1302 B.C. ; 
(5) From Kalpa Era about 1800 to Kalpa Era about 2400, i.e ’., 
from 1302 B.C. to 702 B.C.; (6) From Kalpa Era 2400 to Kalpa 
Era about 3600, i.e., from B.C. 702 to 498 A.D. 

The first period begins with the establishment of the state 
by Ananda in Brahmavarta and ends in the establishment of 
a republic in the same place. The second period covers the 
existence of that republic. The third period begins with the 
establishment of a kingdom in Brahmavarta by Swayambhuva 
Manu and continues till the beginning of colonizations outside 
Brahmavarta. The fourth period extends from the beginning of 
these colonizations to the stopping of the composing of the 
new Mantras of the three Vedas. In the beginning of the fifth 
period the composing of the Vedas stopped and towards the end 
of this period, arose the theory of the of the Vedas 

and the institution of the Manu and Saptarshis was forgotten. 
The sixth period is that of the composing of new Smritis by 
unauthorized persons and was followed by the present period 
of commentators of iSrutis and Smpitis. My plan is to draw 
a complete picture of the first period and then to show the 
changes in that picture in the subsequent periods. 

118. In the year 3102 B.C,, i^., in the beginning of 
Kalpa, Ananda established a new state in the Brahmavarta 
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assuming for himself the supreme office in the state named 
He created a new constitution and made new laws. He first 
divided the society into four Varnas or classes named Brahmana, 
Kshatriya, Vaisya and gudra. The duty of the Brahmana was 
to study and to teach freely and to declare the law without 
being afraid of the Kshatriyas. The duty of the Kshatriya was 
to fight and to protect the society from violence. The duty of 
the Vaisya was to produce grain and to feed the society and to 
supply it with other necessities of life. The duty of the Sudra 
was to serve the other Varnas, he himself having no intelligence, 
initiative and spirit. To study the Vedas and other sciences, 
to perform Yajiias and to make gifts was the duty of all the 
first three Varnas; and procreation was the duty of all. The 
Brahmana alone had the right to accept gitfs, and he was free 
from all taxation and punishment except expulsion from the 
State. Ananda also established seven assemblies of public 
functionaries named , ^ UfT, and The 

members of the first tliree assemWies were appointed by himself 
from men of the Brahmapa Varna. Their term of office was 
a Kalpa, i.e., a period of four years. At the end of the Kalpa, 
they went to the fourth assembly named ^ and the previous 
members of the ugr went to the fifth assembly named and the 
previous members' of the went to the sixth assembly named 
The members of the igrr acted on ten occasions as members 
of the also and the members of the ^qrr stayed there for ten 
Kalpas and then they went to the seventh assembly named 'fl?! the 
assembly of the Brahma himself. These members of the 
were similar to the Brahma in dress and residence (fqqq) 
and in power except that the Brahma had the supreme 

power. 

The Manu and the seven Saptarshis were members of the 
assembly named They had very important public functions: 
{!) The first was the selection of men for the various Varnas. 
Manu selected the Kshatriyas and the Vaisyas and the Saptarshis 
selected the Brahmapas; the remaining were, of course, the 
iSudras. This selection was made every fourth year and was 
a necessity caused by the death of old men and birth of new 
men whose Varpa it was necessary to settle. (2) The second 
function of the Manu and the Saptarshis was legislation. They 
made new laws by unanimous voting. The objective of legisla- 
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tion was taken to be the continuity of the society. They made 
laws or enunciated principles in the following six departments: 
(i) Yajna and Moral Philosophy (ii) Occupations (grtfr), 

<jii) Punishments (iv) Progeny, (v) Varnas, and (vij 

Asramas. The laws made by them and previously by the Brahma 
Ananda must have been embodied in a work corresponding to 
the present “Manusmriti”. (3) The third function of the 
Saptarshis was the selection the new Mantras to be used in 
praising the Devas in the Aswamedha Yajna. These Mantras or 
the laws made by Brahma Ananda and the Manusaptarshis were 
not reduced to writing but were handed down by tradition from 
mouth to mouth and it was one of the duties of the Brahraatias 
to learn them by heart and to recite them truly and correctly 
when required. 

Every man performed the private Yajnas in his own house 
but he had to take the help of at least four priests the 
the lifrr, the and the gfifr. The more complicated Yajfias 
required more priests. The priests were all Brahmarias learned 
in Vedas. These Yajnas consisted of praising the natural powers 
named the Devas, throwing oblations for them in the lire and 
asking for blessing from them and giving gitfs to the priests and 
others. 

In addition to the private Yajnas, the public Yajna named 
Aswamedha was performed every fourth year. This Yajna was 
performed for making the year complete, for honouring the 
public functionaries, and for praising the Natural powers and 
asking for blessings from them. The year was then taken to 
consist of 360 days, i.e., of twelve months of thirty days each. 
This is less than the seasonal year by about 5^ days. The fourth 
year was therefore taken to consist of 381 days and at times 
{i.e., every 1 12th year) of 380 days. The Aswamedha Yajna was 
performed during all these 381 or 380 days. This is what is 
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New public functionaries were appointed and took charge of their 

offices on the last day of the Aswamedha (gnsj^) (see para- 
graph 25). 

The marriage system of those times was very convenient. 
The ceremony consisted of making an agreement, offering obla- 
tions to the fire and going seven steps with the wife, the seventh 
step being supposed to make the marriage irrevocable. Only the 
vei7 nearest relations, brothers and sisters and children of 
brothers were prohibited from marrying each other; a man 
could not also marry his mother’s sister. He could marry all other 
relations, for example, mother’s sister’s daughter, mother’s 
brother’s daughter or father’s sister’s daughter. A man of any 
of the first three Varrias could also marry a girl of any of those 
three Varnas if he thought the girl similar to him In 

this respect there was no idea about the superiority or inferiority 
of the Varnas. A man of the first three Varnas could not marry 
a Sudra woman or if he could her children were regarded as 
iSudras. A Sudra could not marry women of other three Varnas. 
A father could give his daughter in marriage. Before that he 
was the owner of his daughter and of her children. If a daughter 
was not given in marriage before the expiry of three years from 
the commencement of menses, the daughter could herself marry 
a husband of her own choice. Marriage did not mean exclusive 
right of cohabitation but it meant ownership over the woman 
and consequently over all children borne by her from any man 
whatsoever. She could not however cohabit with a man of 
a Varna different from that of her husband. By marriage a wife 
became the co-owner of her husband’s property and the husband 
could not perform the Yajnas without her. Widow-marriage 
was allowed. A man could marry more wives than one. If 
marriage did not produce male progeny, Niyoga was resorted to. 
If that also failed in producing male progeny, adoption of a son 
was resorted to. There were only three Asramas devised by 
Ananda Brahma (1) Studentship, (2) Married hfe in the family 
and (3) Retirement from family responsibilities without retirement 
from other social duties arm??). The Asramas now named 

Studentship for life and Vanaprastha and Samnyasa were not 
then in existence or were not aUowed by Ananda Brahma. 

The art of writing was perhaps then unknown. The laws 
and the Vedas were learnt by heart by the Brahmanas whose 
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duty it was to do so and were handed down from mouth to 
mouth. 

119. The Brahma Ananda was the supreme head of this 
state established by himself. He ruled for thirty-three Kalpas, 
i.e., 132 years and then died. 

Note . — This inference is made from the fact that names of only thirty- 
three Kalpas are given in Chapters 21, 22 and 23 of the “Vayupuraija” and 

from the statement 

anr ff#r i 

. fTTisiw w^rflRmflifrar ii ve u 

in Chapter 23 {Translation : — ^This is the thirty-third Kalpa since the time 
when you obtained this office of Brahma. 

His son Virajah by name did not like to be the supreme 
head of the state. 

rifT: sjg; i 

IspT I jtijib- h n 

TTfriTPI: agt# I'Egfct | 

gfe: jmmT aw n ii 

— ST. Hs,, 

The context shows that this Narayana cannot be other than 
Ananda Brahma. In some such way a republic was established. 
This means that the supreme power in the state passed not to the 
son but to the seniormost member of the public assembly 
named In this republic, the laws about the Varrias and 

the A§ramas enjoined by Brahma Ananda remained in abeyance 
and there was much confusion. Even the composing of new 
Mantras may have stopped. This state of things continued for 
300 years. 

120. At the end of this period of the republic of 300 years, 
the people made Swayambhuva Manu their leader and he estab- 
lished a kingdom, i.e., established the new office of a king and 
revived the system of Brahma Ananda in Kalpa Era 432, i.e., 
B.C. 2670. It was the special function of the king to punish 
the transgressors of the law. The king became the executive 
officer of the state. The other offices, even that of Brahmi, 
appear to have continued as before. The laws of Ananda were 
reduced to writing. The laws about Varpas and A dramas were 
reduced to writing by Swayambhuva Manu and the laws about 



some men as liis Ksnatnya sons, inese sons in ineir lurn aaoptea 
some men as their sons. All these and the Mann were the 
Kshatriyas. The Vaisyas were selected by Manu in the same 
way. The Saptarshis adopted some men as their sons. They 
were called Devas. The Devas in their turn adopted some men 
as their sons. They were called Pitarah. The Saptarshis, Devas 
and Pitarah were the Brahmanas. All others were Sudras. The 
Manu and the Saptarshis also were of course appointed every 
fourth year. The names of the first five secs of Manu and 
Saptarshis arc Jrnown. The fifth, namely, Raivata Manu, intro- 
duced two automatically working laws by which man’s position 
in the Varpas became automatically fixed. These laws were: 
(1) that the progeny got the Varna of their father and (2) that 
a man’s Varna fixed by his birth became changed to another 
Varna, if a man of that other Varna consented to the change. 
The two laws rendered unnecessary a new selection of Brahmanas, 
Kshatriyas and Vaisyas every fourth year. Hence thenceforth 
the Manus and the Saptarshis though regularly appointed, did not 
exercise their function of re-distribution of the Varnas till the 
time of Chakshusha Manu, i.e., 680 Kalpa Era (2422 B.C.) and 
their names are not therefore recorded and not known now. 
Chakshusha Manu re-distributed the Varpas and thus removed ac- 
cumulated anomalies and then the same state of things continued 
again till Kalpa Era 952 (2150 B.C.) when Vaivaswata Manu re- 
distributed the Varnas and again removed accumulated anomalies. 

121. About the end of the first Kali, i.e., about 1000 Kalpa 
Era (2102 B.C.) two new factors came into being: (1) Vaivaswata 
Manu established new colonies outside Brahmavarta, i.e., in 
Ayodhya, in Behar, where his son and grandson were 
made kings and in Kurukshetra, where his daughter’s son 
Pururavas was made a king. Other colonies must have followed. 
As a result the Arya society became very much extended. The 
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new colonies did not establish it appears in their new states the 
system of public assemblies of Brahmavarta; but they had their 
king and officers appointed by him, as their executive and they 
followed the laws that were in force in Brahmavarta. They 
wanted to perform the A^wamedha in their states; but their right 
to perform it being disputed by the authorities of Brahmavarta 
and other states, a new form of ASwamedha came into existence. 
A horse was let loose by the performer of the ASwamedha and 
if after roaming over all the Arya states it returned uncaptured 
by other states or even though captured it was rescued, the 
Aswamedha was performed. The performer of this Aswamedha 
was thus proved to be the most powerful king in the Ayran 
World and therefore their suzereign. This suzeraignty however 
v-as then very unstable and passed from state to state. The old 
form of Aswamedha must have continued being performed in 
Brahmavarta only and also became converted into Samvatsara 
Yajfia that could be performed by any private individual. (2) 
§wetaketa introduced the idea of chastity of women and thus 
marriage conferred exclusive right of cobahitation. This did not 
however prohibit re-marriage of widows and allowed Niyoga of 
widowed or unwidowed women for getting sons. The result of 
this was a change in Ihe law of the Varnas. The child was now 
held to obtain the Varpa ot the procreator, the procrcator and 
the owner being now generally identical except in the case of 
Niyoga, where the child got the Varna of the owner. The re-marri- 
age of widows, whose marriage was consummated by cohabita- 
tion, was stopped from about Kalpa Era 1430, i.e., 1672 B.C. 

The law about the automatic change of the Varpa was in 
full force in this fourth period. Almost all the examples of changes 
of the Varna given in the Puranas belong to this period. The 
re-distribution of the Varpas was also made by Sawarpa Manu 
in Kalpa Era 1424 (1678 B.C.) and by the four Manus in Kalpa 
Era 1772 (1330 B.C.). This re-distribution extended to the people 
of all Arya States and was not confined to the people of Brahma- 
varta. This is proved by the fact that four Manus of the four 
quarters were then appointed. The composing of the new Vedic 
Mantras appears to have been stopped from this Manwantara 
of 1772 Kalpa Era. Through all this long period between Kalpa 
Era 1000 and 1800 the ideas about the superiority and inferiority 
of Varpas were becoming more and more rigid. The marriag© 
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of Yayati with Devayanee and the result of the same shows that 
they did not then have much influence. But the existence of the 
Suta Varna towards the end of that period shows that they had 
then become rigid and fixed. As a consequence marriage laws 
became changed. A man could marry a woman of the lower 
Varna but not of the higher Varna. Brahmana, Kshatriya, 
Vaisya and Sudra being the order from the highest to the lowest. 
Though a woman of the Sudra Varna could be married by a man 
of the higher Varna, her children were regarded as Sudras 
Chapter 47). Children of a woman from a man of 
the lower Varna were regarded as outcasts; Suta, the son of 
a Brahmanee from a Kshatriya, though an outCt^ste had a very 
honourable position and occupation, Le., that of learning and 
reciting the Puranas. The children of a man from a woman 
of his own Varna or of any lower Varna got the Varna of their 
father if the wife was not of the Sudra Varna. The children of 
the wives of different Varnas, however divided their father’s 
property unequally, the sons of a Brahmanee taking four shares 
each, those of Kshatriya three shares, those of Vaisya two shares 
and those of a Sudra one share at the option of the father. 

122. The next period extending from Kalpa Era 1800 to 
Kalpa Era 2400 was almost similar to the previous period. The 
only difference between the two periods was that new Mantras 
had ceased to be composed. But a more valuable thing had 
taken the place of the composing of new Mantras. The poets 
of this period took to the higher work of writing Brahmanas 
including the Upanishads and these works if found to be good 
were incorporated in the Vedas either by the Saptarshis regularly 
appointed every fourth year in the Brahmavarta or by the 
Saptarshis of the last two Manvantaras. The Upanishads are 
not works on metaphysics or cosmogony as many have supposed 
but they are really works on ethics written in very poetical 
language. The ethics of the Upanishads is of the highest order, 
being based upon Adwaita, z.e., the unity and identity of all 
Souls (Jeevas). I shall quote a few pieces to prove the excellence 
of the ethics of the Upanishads: 

i m m 

\\\^ w — 
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TransIanon:~Now, whatever fear as it were of being killed, 
fear as it were of being conquered, fear as it were of being broken 
into pieces by an elephant, fear as it were of falling into a pit, 
a man sees while awake, he considers that to be a fear on account 
of ignorance (fe., ignorance of the fact that he is identical with 
the other souls). But now when he like a divine being or a 
king considers “I am all this” that is his highest condition, i.e., 
a condition of freedom from fear, of highest bliss, and of total 
absence of sorrow j| 20 [j 

t s# ai«r qs^rfcT Ss’igi g# 

51% II II #1 I g;i?r ticg# ^1# 
?%i%5rim?{E3r ^r% jjjir h ^ n 

5tF2r%3rRi% srq- ?t5n?3f?Ti(5f% 

mr?! aT'JIlI5iRI% ct^?4 % I . II II 

g'^%% 3Tsnctrs§^^%i?r tig- 3T|gT%R:_ ajf arf 

g?;5gmi: art i ar^iR trgrc^ 

sTiwr siittn sumr eiRTri 

I ^ ?f[ gg 5T?WR: f%5ri?R, 3TIR^%- 

sricgwffr arifgR^: 5BTTiRI% 

*1^% I ^sr ^s?qsrrar%f: arfR^tsiR: % ^t%s 

3iq:wRi50 11 II — B!r^iT#iq%ist% 

Translation: Man does an act if he gets happiness from 

that a.ct. He does not do any act if he gets pain 
from it. A man does an act only if he gets happiness from the 
same. Therefore one should know what is happiness.” This is 
what the sage Sanatkumara said. Then Narada said, “Sir, I desire 
to know what is happiness” l|22ii Sanatkumara said, “He who 
is Great is happiness. There is no happiness in the ‘Small’. The 
‘Great’ alone is happiness. Therefore the ‘Great’ alone should be 
known.” Narada said, “I desire to know the ‘Great’ ” |j 23 j) 
Sanatkumara said, “When one does not see, hear or know another, 
Le., when one though seeing, hearing or knowing another does 
not think that to be another, that is the ‘Great’. When one sees, 
hears or knows another, le., when one seeing, hearing or knowing 
another thinks that to be really another, that is the ‘Small’. He 
who is ‘Great’ is happy He who is ‘Small’ is miseraWt 
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(*r^)” II 24 11 The same thing (h t^) is below, above, in the East, 
in the West, in the North, and in the South. All this is the 
same. Now this same statement I shall tell by using the word 
T’ (3TfJT ). I am below, above, in the East, in the West, in the 
South and in the North. I alone am this all. Now, this same 
statement I shall tell by using the word ‘Self’ The 

‘Self’ is above, below, in the East, in the West, in the South and 
in the North. The Self alone is all this. He who understands 
this, he who thinks this, he who knows this, he loves 
himself when he loves others (sTiwCl^:); he plays with himself 
when he plays with others (3^F7H^r5■) ; he cohabits with himself 
when he cohabits with others; he delights when others delight; 
he rules himself when others rule him; i.e., he becomes 

free. He moves in all societies as he likes, Le., without any 
hindrance. But those who know otherwise than this, they are 
ruled by others; their state of happiness (arar:) is unstable 
They cannot move in all societies as they like, i.e., without 
hindrance || 25 [[ 

3T«r ^ 3?tcet € ^i^r^rrirg^T^r^r ii v n e?. e. 

Translation : — Such a ‘Self’ is the bridge or a dam that 
wards oif or prevents the destruction of the people or societies. 

Such was the high ethics and idea! enjoined by the Upanishads, 
and followed by the majority of Indian Aryans. It is this great 
ideal that prevented wars being destructive in India. The 
warring parties took special care to prevent any harm to the 
civil population and the conquered people were never treated 
as conquered but as equals. The Mahabharata War stands as 
a great illustration of the application of these principles. It was 
fought only in a plain quite aside from the civil habitation. 
I have already quoted in paragraph 46, passages from “Manu- 
smriti” showing that the principles of self-determination and 
pacification were to be applied to the conquered people. The 
present warring nations undoubtedly stand in great need of the 
ideal enjoined by the Upanishads. It is the institution of the 
Saptarshis that alone must be given credit for this supreme 
excellence of the Upanishads and their ethics. 

123. Unfortunately, towards the end of this period, i.e., 
between Kalpa Era 1800 and 2400, pernicious propositions began 
to be advocated probably to oppose reformers like the Buddha. 
These reformers instead of getting the Vedas and “Manusmriti” 
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changed through the agency of the institution of the Manu and 
the Saptarshis, directly questioned the authority of the Vedas 
and the “Manusmriti”; and to this a wrong reply began to be 
advanced that the Vedas and the “Manusmriti” were not made 
by man, i.e., that they were sjqpfq-z} and were thus unchangable 
absolute authorities. This was going to the opposite extreme. 
We cannot give any other better explanation of the rise of the 
untrue m.d wrong theory of and therefore we have to 

accept this probable explanation as correct. TMs 
was a direct attack though unintentional on the institution of the 
Manu and the Saptarshis and it was on its account that that 
institution was forgotten towards the end of this period between 
Kalpa Era 1800 and 2400, i.e., between 1302 B.C. ^nd 702 B.C. 
The results of this change were very harmful and consequently 
the picture of the following period is very dismal. 

124. Thus in the next period, i.e., that between 2400 to 
3600 Kalpa Era began the downfall of the Arya Society in India. 
Transfers of men from one Varna to another stopped and that 
gave rise to castes with separatist tendencies and with fine ideas 
of their superiority and inferiority. The supervision and check 
of the Saptarshis over the composing of new Upanishads stopped, 
and thereby a series of spurious Upanishads came into existence. 
The series did not stop even in the Mohamedan period which 
produced an Allopanishad. The “Manusmyiti” ceased to change 
with changing circumstances. To make up this defect, irrespons- 
ible persons wrote Smritis which under the garb of the fiction of 
the interpretation of the Vedas actually tried to change the law. 
In the former periods the objective of Dharma was taken to be 
the continuity of the society and it was held that happiness in 
this life and in the life after death followed it (see paragraph 71). 
But in this period this objective changed. Happiness after death 
was now regarded as the objective of Dharma and knowledge of 
the means of such happiness not being within the knowledge of 
man, man was asked to rely absolutely for such knowledge upon 
the Vedas which were said to be i.e., not made by man. 

Thus began a period of downfall caused by the neglect, of the 
happiness before death, for securing hypothetical happiness after 
death, means of which could be found in the Vedas alone. 
Thus began the reign of interpretation of the Vedas, a reign in 
which independent thinking has virtually been tabooed. 
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125. One of the effects of this “interpretation theory” was 

greater restrictions in marriage. The original “Manusmriti” did 
not allow marriages between persons in the same i.e., 

family, i.e., between Sapindas i.e., between persons having 

a common mess. Now these words and were inter- 
preted more strictly for it was supposed that the Vedas and 
Smritis being the sole source of the knowledge of Dharma must 
be construed strictly and never loosely. The strict interpretation 
of gave rise to the prohibition of marriages between persons 
of the same GStra and Pravara; and the strict interpretation of 
the word gave rise to the prohibition between persons 

within seven degrees of descent from a common ancestor. 

The words describing the effect of the seventh step in the 
marriage ceremony were also strictly construed towards the end 
of the period. These words are: 

wf t%r f iFTHir tl u 

— 3t. yi. 

These words really mean that so long as the husband is living, 
is capable of consummating the marriage by cohabitation and is 
willing to do so, no other person can marry the woman, again. 
These words do not mean that the marriage is irrevocable even 
though he dies or leaves the world or is incapable of consumma- 
ting the marriage by cohabitation. But now the words were strictly 
construed and the seventh step was held to make the marriage 
absolutely irrevocable, so that even child widows could not 
re-marry though Vasishtha and Satatapa (Laghu) expressly allow 
them to re-marry. 

In this period of overstrictness, the Niyoga also fell into 
disuse. Thus the prohibition of re-marriage and Niyoga made 
the life of women in this period very miserable. 

126. Gentlemen, I have almost finished. It is not in my 
province to draw the picture of the last period that is continuing 
upto this day. Nor have I the courage to draw such a dismal 
picture. I only want to say a few words in conclusion. I do not 
Say I am right in every respect. Further research may reveal 
some of my mistakes. I have only proposed a new method and 
applied it to the extent made possible by the time and energy 
available to me. Though the method is correct, the application 



may be wrong. I have tried my best to avoid mistakes. But 
I may have made mistakes, it being human to err. I therefore 
request intelligent students to complete my study and to correct 
me wherever necessary. For the present let us suppose that my 
results are correct. I may here point out that the correctness of 
my conclusions is confiniaed by almost the same conclusions 
given by the author of the “Harivaipsa” in the following passage; 

II 11 

fcn% gq-: g^: II HV I) 

TflRTni: II || 

%qt %^Ff#r?TWF: g?r; g?r; i 

fr^T II ii 

Translation : — ^The seven Saptarshis are called Saptarshis on 
account of the following seven qualities that they have got. They 
are: (1) Men of long life, i.e,, of mature old age when appointed 
as Saptarshis. (2) They are creators of the Mantras, Le., the 
Vedas. (3) They have got authority over the society 
(4) They arc long sighted, i.e., prudent. (5) They directly see the 
Dharma by their intelligence. (6) They are originators of the 
Gotras. (7) They constitute all the Varpas and ASramas again 
and again in the Yugas named Krita, etc. The Saptarshis are 
great men and are devoted to Dharma based upon 

truth. They came into existence again and again in the series 
of Saptarshis (qqiq-). They create Mantras and Brahma- 
pas when Dharma becomes loose i.e., when old Dharma 

becomes inapplicable to the new times. 

Now, in conclusion, let us see if we can take any lesson 
from the study in the previous lectures. The institutions we have 
studied being certainly those of an adult society and not those 
of an infant society, we can take a lesson from them. I go further 
and say that we must take some lessons from that study. 

That the institution of Manu and Saptarshis, governed the life 
of the ancient Aryas and kept them in the right path to happiness 
is very clear. We must revive that institution in the form 
suitable to these times. Even in these days of slavery to the 
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British Nation, we can claim that to be the Hindu Law which 
will be declared by such an institution appointed by our society. 
That will bring back life and vigour to our society which is now 
almost dead or disintegrating. 

It is also very clear that i-e., continuity of the 

society was taken as the objective of^^Dharma by the Manu and 
Saptarshis of ancient times. Let the Manus and Saptarshis that 
we shall now appoint do the same. Let us also regard this as the 
objective of Dharma. We have suffered too much by neglecting 
this objective, and by taking the imaginary happiness of the life 
after death as the objective of Dharma. That is the sole cause 
of our downfall in every respect. Let us therefore discard it. 

The revival of the other institutions should be left to the 
careful, thorough and mature consideration of the Manus and the 
Saptarshis that we shall appoint. They should if they think it 
right revive the institution of the Varpas and Varpantara, i.e., 
the transfer of a man in one Varna to another. 

I have no doubt that they should prohibit the present 
Saqinyasa Asrama of absolute inactivity and compel all men 
to do social duties. 

Let nobody misunderstand my words “continuity of the 
society”. I don’t mean continutiy of the Hindu Societv onlv 
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